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PUBLISHER’S NOTE 


We are extremely happy to present this 
small book ‘‘Philosophy of Evolution: Western 
-and Indian’’ to the readers. 


We are under a deep debt of gratitude to 
Prof. Thakur Jaideva Singh, Retd. Professor of 
Philosophy, Varanasi, for kindly accepting our 
invitation to deliver a course of three lecturers 
on the. subject but also for permitting us 
to publish the lectures inthe present book 
form. | 
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WESTERN PHILOSOPHY OF 
EVOLUTION 


Nothing perhaps has dominated the mind 
of thinkers in modern times so much as the 
‘concept of evolution. Rudolf Metz says in 
his ‘A Hundred Years of British Philosophy’, 
‘It was because the idea of evolution was in 
the air about the middle of the century that it 
appeared simultaneously from several indepen- 
dent sources and broke like a hurricane on the 
entire intellectual life of the day, sweeping 
everything with it”. Books have been written 
on the evolution of stars, society, art, life, 
consciousness etc. In these lectures, we shall 
confine ourselves to the evolution of life and 
consciousness. 


The Concept of Evolution 


Evolution is best understood in contrast 
with creationism. People at first believed that 
the universe and all that is therein—the stars, 
heaven and earth, plant, animal and man - all 
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were created by a fiat of God. This belief 
involved two ideas: 


1) Things were created ex nihilo i.e., out 
of nothing. There were no material causes of 
their-existence. Only God’s fiat was enough 
to produce them. 


2) Once things were created, they have 
continued in the same way without any change. 


But as people began to mark changes, 
they lost their faith in things permanently 
fixed, static, unchanging. There were thinkers 
that brought the fact of change prominently 
to men’s minds. ‘‘All things flow. You cannot 
cross the same river twice’, said Heraclitus. 
Everything is in constant flux. If things change, 
do they do so into something higher? Or is 
there change only for the sake of change? If 
they change into something higher, do they do 
So according to some law or order or only 
haphazardly. Thus. arose the problem of 
evolution. Great thinkers like Darwin, 
Lamarck, Lloyd Morgan, Alexander, Bergson, 
Hegel, Smuts and Whitehead tackled this 
problem and gave us a philosophy of evolution. 


The word ‘evolution’ is derived from the 
verb ‘evolve’ (e, out, and volvo, to roll) and — 
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means rolling out, unfoldment, development. 
Evolution is a theory of developrhent— by ~ 
orderly, progressive changes. The word 
‘orderly’ means that the development takes 
place according to some law, some pattern. 
The word ‘progressive’ means that the deve- 
lopment is in the direction of greater comple- 
xity and a higher degree of organization, of life 
and mind. | 


Western thinkers have attacked the pro- 
blem of evolution from two points of view, 
viz., (1) biological and (2) metaphysical. The 
biological thinkers have generally traced the 
evolution of life; the metaphysical thinkers 
have generally traced the evolution of thought 
or mind also. We shall take up those thinkers 
first who have developed a theory of organic 
evolution or the evolution of life. 


Organic Evolution 

An organism is a living being— a plant or 
an animal. Organic evolution traces the 
growth and development of an organism. It 
is believed by many biologists that life is a 
unique entity that cannot be derived from 
non-living matter. The belief is summed up 
in the maxim, ‘Omne vivum ex vivo’ — all 
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life comes from life, or ‘Omne vivum ex ovo’ 
—all life comes from an egg. 


The main characteristics of a living body 
or Organism are nutrition, irritability, repro- 
duction, and self-protection. An organism 
grows by the assimilation of food; it is respon- 
Sive to stimuli; it adjusts itself to the environ- 
ment; it reproduces organism like itself, and it 
protects itself against all possible injury. 


The belief that life is due to a_ vital 
principle which is a special feature and entirely 
distinct from all forms of matter and mecha- 
nical forces is known as vitalism. 


With life is connected also the develop- 
ment of mind. When we arrive at highly 
integrated living bodies, certain qualities 
appear such as sensibility, instinct, selective 
choice, memory and intelligence. These are 
all mental qualities. Mind is intimately asso- 
ciated with life. 


We have seen that there are thinkers who 
believe that life comes only from life, and that 
this belief is known as vitalism. There are, 
however, other thinkers who deny the existence 
of any such thing as a vital principle and 
maintain that life is due to the action of 
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ordinary physical and chemical forces. Such 
a view is known as mechanism. We shall, 
therefore, study the theories of organic evolu- 
tion under two heads; viz., mechanistic and 
vitalistic. idence 


Mechanistic Theories : 


Mechanism believes that there is no 
difference between the living and non-living. 
The difference between the organic and the 
inorganic is only due to the difference in the 
degree of complication, number and arrange- 
ment of the material particles in motion. We 
need not assume any mysterious vital force to 
account for life. Mechanism advocates the 
theory of spontaneous generation of life from 
lifeless matter. 


Let us study some of the chief mechanistic 
theories of evolution. 
Darwinism : 


Charles Darwin was a great naturalist. 
His ‘Origin of Species’ was published in 1859 
and ‘Descent of Man’ in 1871. 


He maintains that every species of animal 
produces far more than can actually find the 
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means of subsistence. For instance, a kind of 
cod fish produces two hundred million eggs. 
Since plant and animal species produce so 
many of their kind, there can be neither room, 
nor food enough for all of them in this world. 
So there is a struggle for existence in which 
there is survival of the fittest. Those that -are 
best adapted to the environment are the fittest 
and they alone survive. 


Those individuals of aspecies that by some 
chance come to acquire slight variations in 
structure that are favourable for adaptation to 
the environment are selected and preserved by 
Nature. This is known as ‘natural selection.’ 
They will grow and propagate and transmit 
their favourable variations to their progeny 
according to the law of heredity. Gradually 
the structure will be modified and in course of 
time, the modification may become so great 
that it may result in the formation of a new 


Species. 


‘Natural selection’ is the key-word in 
Darwin’s theory of evolution. There are three 
factors involved in Darwin’s theory of evolu- 
tion, viz., (1) Struggle for existence, (2) 
Chance variation (3) and heredity. 
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Darwin’s theory is open to a few serious 
objections. 


1) He says that the evolution of lower 
species into a higher one is due to chance 
variation. To appeal to chance for the 
explanation of variation in structure is thorou- 
ghly unscientific. 


2) Hereditary transmission of accidential 
variation is another serious flaw in Darwin’s 
theory. Do accidental variations occur simul- 
taneously both in the male and female ? 
Darwin is silent on this point. 


3) What does struggle for existence mean ? 
It implies a ‘will to live’, an inner impulse in 
the animal for the zest of life. It is in this 
primordial impluse that the secret of evolution 
lies. Darwin talks of the ‘struggle for existence’ 
without taking note of the implication of the 
word ‘struggle’. ‘Struggle’ cannot mean mere 
mechanical adjustment of the organism to the 
environment. 


4) Weismann and other scientists have 
shown that heredity is not due to the body- 
cells, but to the germ-cells. If some variation 
has occured in a particular part of the body, 
it does not mean that it can be transmitted 
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to the off-spring. The germ-cells are not 
affected by any change in the body-cells and 
itis only the germ-cells that are responsible 
for the transmission of any particular charac- 
teristic to the progeny. 

5) Smuts has shown in his ‘Holism and 
Evolution’ that the body is an organic whole 
of different parts. Variation in one part 
necessitates changes in various other parts for 
the adjustment of the body asa whole. Natural 
selection stands baffled before the marvellous 
co-adaptation of structures and co-ordination 
of functions. It can deal with a particular 
variation and not a comblex adjustment of the 
* various parts of the body as a whole. 

6) Finally, what is this ‘natural selection’. 
Is it some forcejor agency or strategy? Can 
we ascribe any such intelligent decision to 
Nature ? This is not possible on the mecha- 
nistic assumption of Darwin. ‘Natural selec- 
tion’ is, at best, only the name of a sifting 
process in nature by which those individuals 
who are not well-fitted to the environment 
are thrown out. That is why natural selection 
has sometimes been dubbed natural rejection. 
Natural selection is just a metaphor and nothing 
more. 


Herbert Spencer 


Herbert Spencer maintained that the 
Absolute is unknowable. Matter, motion and 
force are the only knowable modes of the 
Absolute. According to Herbert Spencer, 
‘Evolution is an integration of matter and 
concomittant dissipation of motion, during 
which the matter passes from an indefinite, 
incoherent homogeneity to a definite, coherent, 
heterogeneity, and during which the retained 
motion undergoes a parallel transformation’’.? 
This means‘in simple language that evolution 
proceeds from the indefinite to the definite, 
from the simple to the complex, from an , 
undifferentiated mass to differentiation. Take 
for instance, the amoeba, the simplest type of 
living entity. It is an undifferentiated, homo- 
geneous ‘mass of protoplasm. The higher 
animals evolve by differentiation of parts. The 
eye is formed for vision, the ear for hearing, 
certain organs:are set apart for digestion, and 
some for locomotion. Evolution, therefore, 
means increasing diversity in the parts and 
increasing interdependence of the parts. The 
higher an animal is in the scale of evolution, 


the better is it adapted to the environment. 
2 
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Herbert Spencer’s theory was very mucl 
like Darwin’s. Only he believed like Lamarcl 
that acquired modifications in an organism art 
transmitted to the offspring. 


Spencer’s theory of evolution is als« 
mechanistic. According to him, evolutior 
takes place in order that an organism may bé 
adjusted to the environment, does evolutior 
stop at that? Spencer could not conceive o 
a goal for evolution, and without a goal 
evolution becomes meaningless. Summing uf 
Herbert Spencer’s theory in the ‘Story of 
Philosophy’, Will Durant says, ‘‘Spencer began 
like a scientist, with observation, he proceedex 
like a scientist, to make hypotheses; but then 
unlike a scientist, he resorted not to experi 
ment, nor to impartial observation, but to thi 
selective accumulation of favourable data. H« 
had no nose at all for ‘negative instances’ ’’.? 


Weismann 


Weismann’s theory of evolution was alsc 
mechanistic. His main contribution was to 
wards the clarification of heredity. He main. 
tains that heredity does not depend upon the 
body-cells, but upon the transmission of th 
germ-cells. The germ-cells are not affectex 
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by any change or changes in the body-cells. 
The essential germinal material in the parent 


egg-cell is not used in the formation of the. 


body of the progeny, but is reserved unchanged 
for the formation of the germ-cells of the next 
generation. The germ-cells are in a sense 
immortal. They are transmitted from. gene- 
ration to generation according to their own 
law of variations. 


Weismann lays stress only on the sponta- 
neous variation of the germ-cells. He ignores 
the factor of adaptation of the organism to 
the environment. 


Weisman believes that there is a struggle 
for existence among the germ cells and only 
the strongest genes survive. Smuts rightly 
remarks that Weismann carries the arena of 
struggle from outside to inside ‘where it is 
beyond observation, and where its operation, 
if any, is pure guess work.’ 


De Vries 


In 1930, De Vries contributed a new idea 
to the theory of evolution. He expressed it 
by the word ‘mutation’. By mutation he 
meant a change resulting in the production of 
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a new species. According to the strict theory 
of variations, like produces like, but not just 
like. According to the theory of mutation, 
like ordinarily produces like, but sometimes, 
something wholly different may be produced 
so that it may be called a new variety or even 
a new species. A new species transmits its 
progeny by heredity. 

Mutations are caused by purely internal 
conditions. According to the mutation theory, 
entirely new and unexpected species emerge in 
life. © 

It has been observed by eminent biologists 
that De Vries’ mutation theory cannot be 

»made a universallaw. All his experiments 
were carried out on inferior forms of plant 
life which were suddenly seen to be changing 
from one species to another. They say that 
his mutations do not prove the emergence of 
new characters but the setting free of latent 
characters already existing. Mutation is a 
rare phenomenon and cannot be the common 
method of evolution. 


A critical estimate of the mechanistic theories of 
evolution : 


1) All these theories consider evolution 
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to be the outcome of chance variation in 
structure and function. There is neither any 
goal nor any plan. The world, according to 
these theories, is an automatic machine which 
somehow brings about the adaptation of 
organic life to the environment. 


2) If there is no goal in evolution, it can 
hardly be called evolution. Evolution really | 
means an ascent of life and consciousness 
towards a goal. 


3) Matter cannot evolve life and mind. 
The physical principles are different from 
vital and mental principles. The mechanistic 
thinkers seem to believe that life and mind are 
simply evolutes of matter. Evolution of life 
and mind from matter is possible only when 
these principles pre-exist in matter. 


4) These thinkers confine their observa- 
tion only to the evolution of organic life. 
They have mostly ignored the evolution of 
mind-from mere instinct in the animal upto 
intellect and spiritual consciousness in man. 


Viialistic Theories of Evolution 


Let us now take up some of those thinkers 
who believe that life is a principle wholly distinct 
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from matter. Life adjusts itself, maintains 
itself, perpetuates itself. The mechanistic 
explanation breaks down in explaining life. 


The evolutionary principle is intelligible 
only on the assumption of some organising or 
directive agency, but mechanism holds that evo- 
lution is due to a chance combination -of 
material particles moving blindly in space. 
Life could not be due to mere chance. 


Life is autonomous and cannot be des- 
cribed merely in terms of matter and motion. 
The restitution of function and regeneration 
of lost parts are facts that go wholly against 
mechanism. Whena part of an organism is 
injured, its function is taken over by another 
part which has a different function. This 
shows that life has a capacity to meet an 
emergency ina new way, and this capacity 
cannot be explained in terms of mechanism. 


The vitalists, therefore, reject the mecha- 
nistic theory of evolution. They hold that life 
is due to a non-material force, called ‘vital 
principle’. Hans Driesch,a German vitalist 
gave the name ‘entelechy’ or ‘psychoid’ to the 
vital principle- He borrowed the term ‘ente- 
lechy’ from Aristotle. The Word means a 
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‘perfecting principle’. We shall now take up 
the theories of evolution as propounded by 
some of the important vitalists. 


Lamarck 


Lamarck was a French naturalist. Accor- 
ding to him, changes in the organs and functions 
of an organism are not due to any chance, but 
to needs or wants which the animal feels, to 
the movements which it makes in order to 
fulfil those needs or remove those wants. So 
the variations acquired by an animal are guided 
by a purpose. Thus evolution according to 
Lamarck is purposive. 


Lamarck held that the environment modi- 
fies individual organisms and the modifications 
thus produced are transmitted by the organisms 
to their offspring. Use and disuse of bodily 
organs also play their part in the modification 
of organisms. These modifications are acquired 
characters, and since according to him, they 
are passed on by inheritance, his theory came 
to be known as the ‘inheritance of acquired 
characters’. 


: The giraffe, for instance, did not have a 
long neck at first. He had to stretch his neck 
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constantly to get the tender leaves at the top 
of trees. This produced a modification in his 
neck, i.e. it was elongated. This modification 
i.e. elongation of the neck was inherited by the 
generations that followed, and so the giraffe 
came to have an elongated neck. 


According to Lamarck, four factors are 
involved in the evolutioniof species, viz. (1) 
modification of an organism by the influence 
of environment (2) organic needs and desires 
(3) Use and disuse of certain organs, and (4) 
inheritance of certain acquired characters. 


The researches of Weismann and other 
biologists have shown that acquired characters 
cannot be transmitted to the progeny. It is 
only variations in the germ-cells that can be 
inherited by the off-spring. Acquired charac- 
ters do not affect the germ-cells and it is only 
the germ-cells that are the carriers of heredity. 


Teleology 


The question of end or teleology is closely 
associated with the concept of evolution. Te- 
leology means that things in the world are 
determined by a final purpose or end. As 
opposed to Mechanism which explains the 
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present and the future in terms of the past, 
teleology explains the past and the present in 
terms of the future. 


Teleology believes that the universe is so 
constituted that there is always an adaptation 
of means to ends, and of lower ends to higher 
ones- The various parts of the body, for 
instance, are means for accomplishing certain 
ends. Even in such a humble thing as a tree, 
the various parts serve certain ends. The 
leaves serve as the lungs taking up carbon 
dioxide from the air, the rootlets absorb the 
moisture from the earth, the strong trunk 
resists the wind, and the rough bark protects 
the vital parts of the tree. This goes to show 
that there is some purpose in life, and things 
are not simply the products of blind, mechani- 
cal forces. 


The one question that presses itself upon 
our attention in connection with evolution is 
whether different forms of life come into being 
with some purpose or only haphazardly. Is 
man, for instance, only an accident in Nature 
or has he been evolved from lower forms to 
express some higher end of life ? 


Teleology maintains that the whole world 
3 
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is moving towards ‘a far off, divine event’, 
that evolution of the lower into the higher 
species takes place to manifest higher grades 
of life and mind. 

If we do not accept teleology, the other 
alternative is chance. It is difficult to believe 
that this world is simply the product of a 
chance collision of atoms of matter. One 
might as well maintain that Shakespeare’s 
plays are the outcome of an explosion in a 
printing office. We may not be able to find 
out the purpose of every thing in Nature, but 
the vast panorama of Nature and life are 
guided by reason, intelligence, end. They 
cannot be the mere outcome of a blind con- 
course of atoms in motion. The world js 
rational, orderly through and through. Itis a 
cosmos, not a chaos. According to teleology, 
the universe is not a machine designed or 
planned by an outside intelligence. It does 
not believe in the carpenter theory or the 
watch-maker theory of the universe. Teleology 
does not advocate a static purposiveness, but 
rather an immanent, dynamic purposiveness. 
{t maintains that intelligence is immanent in 
the universe in which the end or ideal is being - 
actualised. 
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Martinean points out that there ,afe three ) 
important marks of purpose, viz., selection,. 
combination and gradation. For instance the 
different limbs of animals have been selec- 
ted in such a way that they fit with one 
another. Combination is found in the corre- 
lation of organs which means that the growth 
and development of the various organs take 
place together, that none of the organs can 
change in form without the other also 
changing. There is also gradation which 
means that the lower form of existence 
becomes a support for the higher grade of life. 
Lifeless matter is the support for life, and life 
becomes a support for the next higher grade, 
viz., Conscious existence. 

Many writers maintain that purposiveness 
is apparent even in inorganic nature. In his 
‘Fitness of the Environment’, Henderson says 
that before life appeared upon our planet, the 
environment was already fitted for its recep- 
tion. The earth’s surface was cooled and 
carbon, oxygen and hydrogen appeared in 
necessary proportions. Great quantities of 
water, the nearly constant temperature of the 
ocean, the unique expansion of water at the 
freezing point — these are all evidence of the 
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fitness of the environment for life. These 
preparations go to show that the universe is 
‘biocentric’. 

When we reach the level of living orga- 
nisms, we find that the mechanistic explana- 
tion breaks down completely. The cause- 
effect relation which is fundmental in mecha- 
nism does not provide full explanation of life. 
It has to be supplemented by the relation of 
means and end. Life is a good, an end, and 
food, air and water are means. As G. T. W. 
Patrick puts it, “Where broadly speaking, the 
facts challenge us to say, not merely that B is 
the effect of A, but that B is the reason why or 
that for the sake of which A exists or occurs, 
there we have the immanent purposiveness of 
living things’’.4 

A living thing is an autonomous unit in 
which all parts are functionally related to one 
another, and exist in the service of the whole. 
Patrick very rightly says, ‘“‘In organic bodies, 
the part is for the sake of the whole and the 
integrity of the whole isa value, and this is all 
that is necessary to give us the teleological or 
purposive character of nature’.5 There is 
adaptation, organisation, and structural har- 
mony in organisms, and all this is indicative of 
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purpose. Teleology means that an Absolute 
mind or God is immanent in Nature, and it is 
mind that is the driving force of all evolutio- 
nary movement. 


It may be said that purpose or goal is a 
human category and purpose shows some 
want which needs to be fulfilled. How can we 
apply this human category to God? And if 
we do, we turn him into a finite being who is 
in some want. The answer is that by teleology 
we are not to conceive of purpose in the 
human way as the fulfilment of some want. 
By purpose s here meant a rational order as 
opposed to blind chance. It is not the attain- 
ment of something of which God is in dire 
need, but the unfoldment of an order, of a 
Dlan, of the realisation in the universe of an 
idea which is already in God’s mind, self- 
>xpression, self-revelation. 


Having seen that the idea of teleology is 
-losely associated with evolution, we may now 
sroceed to study what other important 
hinkers have to say about evolution. 


Creative Evolution 


According to some great thinkers, evolu- 
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tion is due to creative activity. Creative 
activity or creative synthesis is a very signi- 
ficant concept: It means that there is a 
wonderful process of organization in Nature 
by which new processes, new powers or 
activities appear. The succeeding forms in 
the scale of evolution are not merely an 
arithmetical sum of the preceding elements 
but evince some new quality which cannot be 
calculated from the elements of which they 
are composed. Electrons and protons are 
Organized into atoms, atoms into molecules, 
molecules into ceils and cells into living bodies 
and at each level of organization, some new 
quality appears which is not simply an outcome 
of the old- Two parts of hydrogen and one 
part of oxygen combine to form a molecule of 
water, but there is a property in water which 
belongs neither to hydrogen nor to oxygen. 
Water quenches thirst and refreshes a plant; 
neither oxygen nor. hydrogen can quench 
thirst. When we come to living matter or: 
cells, we find still more surprising new qualities 
such as growth, irritability, adaptation, repro- 
duction. These qualities are not a sum of the 
qualities of the elements of which a cell is 
composed. There is a peculiar ‘flowing out’ 
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process in life which can by no means be 
explained in mechanistic terms. 


The term ‘creative’ in creative evolution 
implies the production of something new and 
unique out of the given material. If we want 
to know the origin of life and mind, we shall 
have to go beyond Darwin. Evolution does 
not mean simply the actualization of the 
potential. It is integrative, expansive, creative. 
[it brings about new qualities and new 
functions. 


Bergeson 


Creative evolution is associated with 
Bergson, the famous French philosopher. He 
maintains that something new or unique 
ippears at various stages in the evolutionary 
rocess. Evolution is not repetitive but 
reative. It does not simply go on repeat 
ng the old structures and functions, but 
Tings about mew structures and functions that 
ere not present as such in the preceding 
DEMIS. oon” 


He says that there is an inherent impulse 
n life, an ’elan vital, a life-force which goes on 
reating ever new forms and functions. It is 
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synonymous with Duration. Life is a dynamic 
principle. It creates as it moves and defies all 
calculations and predictions. He compares the 
process of evolution to the movement of a 
rocket bursting forth into infinite number of 
sparks unexpected and uncalculated. 


Reality is pure flow of movement. Matter 
is the first creation of ’elan vital. Then arise 
instinct and intelligence. Intellect cuts up 
reality into bits, and is unable to grasp it. It is 
intuition alone which can follow the pure flow 
of reality. Intuition, according to Bergson, is 
‘a kind of intellectual sympathy by which we 
can enter into the heart of a thing and thereby 
coincide with what is unique in it and 
consequently inexpressible.’ 


Bergson’s Opposition of Mechanism and Teleo- 
logy 


Bergson iS opposed both to mechanism 
and teleology. He says that both are deter- 
ministic. According to mechanism, the 
present is determined by the past, and accord- 
ing to teleology, the present is determined by 
the future. Determination by the future is as 
much determination, as determination by the 
past. Teleology, according to Bergson. is 
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inverted mechanism. Both mechanism and 
teleology or finalism are deterministic; they 
leave no scope for freedom or indetermination. 
Evolution, according to Bergson, is neither 
mechanical nor teleological; it is just creative. 
It is a continuous advance towards absolutely 


new creations undertermined by the past or 
future. 


A Critical Estimate 0 tf Bergson’s Theo; y 


Bergson believes only in becoming with- 
ut any being. a constant flow or movement 
vithout any static background. 

Bergson has misunderstood the real import 
f teleology. The end Or purpose is not some- 
hing which is imposed on the universe from 
vithout, but it is immanent in it. Realization 
r actualization of an immanent end does not 
ean determination in the fatalistic sense, but 
nly rational order. 


mergent Evolution 


Another important thinker who has deve. 
ped his theory on Similar lines is C. Lloyd 
organ. According to him, there are two 
nds of things in Nature Which may be dis- 


guished as ‘resultants’ and ‘emergents’. 
4 
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The ‘resultants’ are simply the effects of 
the antecedent conditions or causes. The 
‘emergents’ are unpredictable novelties wcich 
supervene together with the resultants. 


Lloyd Morgan propounded the theory 
of ‘emergent evolution’. Emergent evo'ution 
maintains that life and mind are not merely 
‘resultants’ of the nreceding causes but ‘emer- 
gents’ 1. e., something new supervening on the 
preceding conditions. Emergent evolution is 
only another form of creative evolution. 


Lloyd Morgan maintains that something 
new and different must emerge or come into 
being from the antecedent stage in the process 
of evolution. Evolvtion, according to him, 
is a Series of stages in which there is a new 
form of ‘relatedness’ or organization at each 
new level. The new kind of ‘relatedness’ is, 
however, intrinsic to .the system; the emer- 
gence of new qualities does not depend on any 
new external relations. 


The world, according to Lloyd Morgan, 
is like a pyramid. Nearits base is a swarm 
of atoms; above this level the atoms combire 
to form new units which may be called mole- 
cularity. Above this level, on one line of 
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advance, there is the crystalline form and on 

another line of advance, there are organisms 
which have the quality of life or vitality. At 
a still higher level, there is mind. The first 
new emergent level is matter; the next emer- 
gent 1s life; aud the emergent next to life is 
mind. 


What causes these emergents to appear ? 
Lloyd Morgan believes that it is the activity of 
God who transcends the evolutionary process. 
He says, ‘For better or worse, I acknowledge 
God as the Nisus through whose Activity 
emergents emerge, and the whole course of 
emergent evolution is directed- Such is my 
philosophic creed, supplementary to my scien- 
tific policy of interpretation’ 


Lloyd Morgan does not clarify whether 
the emergence at different levels occurs accor- 
ding to some determinate rule or is a matter 
of free creation. 


He believes that God is immanent in the 
world, but he does not clarify whether God is 
transcendent also. 


According to Lloyd Morgan, life, mind 
etc. appear as emergents, but he does not 
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clarify whether these are already involved it 
matter. 


Samuel Alexander’s Theory of Emergent Evolu 
tion 


Alexander’s theory of emergent evolutio 
resembles Lloyd Morgan’s theory toa certait 
extent, and so it may te taken up here. 


According to him Space-Time is the ulti 
mate Reality; it is the stuff or matrix out o 
which things or events are made. Space anc 
Time are interdependent; they do not exis 
separately. As he puts it, “Without space 
there would be no connection in Time. With 
out Time, there would be no points to con 
nect’?’ Space-Time is dynamic. It is th 
Absolute of Alexander, and is evolving al 
things by the complex groupings of its ele 
ments. Space-Time is neither matter, no 
life; nor mind. It is identitical with motion 
All finite existences are simply modification 
of Space-Time. Emergence of new qualitie 
arises on account of complexities or differen 
tiations within Space-Time. There is ai 
inherent nisus or tendency in Space-Time t 
create evolutes. Matter, life, and mind are th 
evolutes (of Space-Time. Nisus or the evolu 
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tionry urge in Space-Time brings about ths 
emergence of new qualities. Alexander givee 
the name ‘deity’ to every new quality that 
emerges in the course of evolution. He gives 
a very wide meaning to the term ‘delty’. Life 
is the deity for matter; mind is the deity for 
life. The infinite deity or God is still to 
emerge. Such God will, however, not be 
actual but ideal, for existence belongs only to_ 

determinate beings. 


A Critical estimate of his theory 


Like Lloyd Morgan, Alexander made an 
important point that at every stage, an evolute 
was an emergent, a new quality, and not mere- 
ly a resultant of the preceding elements, but 
he considered Space-Time to be the Absolute 
Reality which, according to him, was closest 
to matter. How can life, mind, and deity 
emerge out of mere Space-Time ? Alexander 
has not been able to give any rationale, of 
such emergence. Space-Time is only a ma- 
thematical concept and entirely unconscious. 
It does not stand to reason that it can give 
rise to such a thing as life or mind. 


His conception of nisus or evolutionary 
urge is also not satisfactory. Is it simply a 
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form of Space-Time or different from it? If 
the former, unconscious Sxace-Time becomes 
the originator -of evolutionary movement, if 
the latter, the problem arises as to how Space- 
Time guides the nisus in its onward march. 

Dr. Radhakrishnan rightly remarks, 
‘“‘Unless we assume the nisus to bea spiritual 
power ever drawing on its resources and ever 
expressing new forms, Alexander’s whole 
account becomes unsatisfactory. The nisus 
cannot be an unconscious drive coming by 
degrees to consciousness in man. The creative 
spirit which is responsible for the nisus is not 
the result of the universe, as Alexander and 
others imagine, but its source as well, as the 
great religions and philosophies assert. If 
God is a future possibility, then religion as a 
human experience of worship of God is the 
worship of a fiction’’’. 

So for we have studied those authors who 
have tackled the problem of evolotion from 
mechanistic or vitalistic or mathematical 
standpoint. We shall now study the theories 
of those thinkers who have considered evolu- 
tlon from a purely philosophic stanpoint, and 
for this purpose we may select Hegel, Smuts 
and Whitehead. 
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degel’s Theory of Evolution 


In order to understand Hegel’s theory -of 
svolution, we shall have to understand the 
ature of Reality or the Absolute and the 
yrocess by which Reality evolves. 


The nature af Reality or The Absolute 


Reality, according to Hegel, is Thought, 
Reason, Idea or Spirit. The Absolute Idea 
or Thought is an active dynamic spiritual 
rinciple and so it acts. and develops. In it, 
hinking and being coincide. Thought and 
eing are identical. 


The Absolute is a unity. It is a self-active, 
elf-developing, self-expressing being which 
lifferentiates itself endlessly into nature, and 
inite minds or selves but which always tran- 
cends its heterization or self-differentiation, 
which never loses itself in the process of the 
inite, which never ceases to be a unity in 
spite of its self-differentiation. 


Reality is an inter-related unity or Whole 
yr a Concrete Universal. Every entity in the 
vorld is related to other entities and the rela- 
ions are not external, but they constitute the 
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very being of the terms related. Thus Reality 
is an inter-related unity. 


Reality is a Whole. A Whole is not, like 
an aggregate, merely the arithmetical total of 
the parts; rather the parts are what they are 
because of the whole; the nature of the parts 
is determined by the whole to Which they 
belong. 


A heap of pebbles js only an aggregate, 
but the organism is a Whole by which each 
limb of the organism is determined. 


The whole pervades the parts. What is 
meant by saying that the universe isa whole 
or unity is — that not a Single thing in the 
universe can be rightly understood if it is taken 
in abstraction i. e. separated from the whole 
to which it belongs. 


Again the whole is logically prior to the 
Parts. The whole is not brought into being 
by the parts: rather the parts themselves are 
What they are because of the Whole. The 
Reality or Absolute whole is, therefore, prior 
to its expression of itself in individual minds 
and the world. 


The whole js more real than its parts, and 
it is more real, because it is more concrete. 
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Concreteness, according to Hegelian philo- 
sophy, depends upon the number and richness 
of the ingredients it contains. Concrete 
means the full, the whole from which nothing 
whatsoever has been abstracted or taken away. 


The real, therefore, is neither the abstract 
universal, nor the abstract particular, but the 
Concrete Universal in which the universal and 
the particular are distinguishable but not 
separable. The whole as defined above is the 
Concrete Universal. There are degrees of 
reality in which one whole is more real than 
another according as it gathers more elements 
nto itself than the other. Ultimate reality 
s found only in the Concrete Universal or 
Vhole in which all other wholes are contained 
ynly as parts. Only when a tning is abstracted 
rom the whole that it can be said to have a 
eparate being but then its being is not real 
yut illusory. The only thing that is fully real 
s the Absolute which is the whole of all 
vholes. 


Knowledge is an example of a whole or 
inity. It precedes the distinction between 
subject and object. Knowing is not an exter- 


ial relation which somehow binds the subject 
5 
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and object together, but it is an internal rela- 
tion, a constituent part of the terms which it 
relates. The krowing mind, the object known 
and the relation between them constitute a 
whole of knowledge which is logically prior to 
the subject and the object which are only 
distinguishable aspects of it. The whole of 
knowledge is real and exists; the minds or 
Subjects and objects are false abstractions, if 


they are regarded as existing saparately in 
their own right. 


Self-consciousness is a very significant 
example of knowledge. The individual who 
is self-conscious is at once both Subject and 
object. He finds within his self-consciousness 
both that which is known i.e. the self or 
object of consciousness and that which knows 
i. e. the self which is conscious. 


Self-consciousness is fundamental in all 
knowledge, because we-cannot know a thing 
' without knowing that we know it. Self—con- 
sciousness has, therefore, a higher degree of 
reality than anything else, because it is more 
concrete. 


Since the Absolute is a mind, it is a 
Whole that is self-conscious. We have seen 
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that in self-consciousness the self is both the 
subject that knows and the object that is 
known. Even so the Absolute Whole con- 
stitutes the objects of its knowledge by exter- 
nalizing itself and knows the objects that it 
has externalized. 


The Absolute is a spiritual individual. 
An individual is one whose existence is funda- 
mental i- e. logically prior to that of the parts 
or the members. It is distinguishable from 
them but not separate from them. It expre- 
sses itself in the parts instead of being made 
up of them. It is a unifying consciousness, 
all-inclusive, completely self-identical in its 
otherness. . It is essentially a being that mani- 
fests itself, and is engaged in its self-dis- 
covery by its own movement, so that it may 
be truly said in the words of Pope 
“All are but parts of one stupendous whole 
Whose body nature is and God the soul’’. 


The Dialectic 


We have seen that according to Hegel, 
Thought is Reality. If we want to under- 
stand Reality, we must understand the nature 
of Thought. Startling as it may seem, contra- 
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diction or opposition is in the very nature of 
Thought and so in the very heart of Reality. 
Every thing tends to pass into its opposite. 
Without contradiction there would be no life 
or movement; reality would be just dead or 
Static existence. But contradiction is not the 
Whole truth. Reality does not stop at contra- 
diction. Oppositions are overcome and recon- 
ciled.. They become narts of a united whole 
and are, therefore, no longer oppositions. The 
opposites are opposites Only with respect to 
one another, but their opposition is negated 
or sublated in the whole of which they are 
seen to be articulated parts. 


The method of philosophy must repro- 
duce the rational process or the course of 
evolving reason. This me‘hod of considering 
the contradictions and reconciling them in the 
concept of the whole has been called the 
dialectic or dialectical method by Hegel. 


The dialectic is not simply a method of 
philosophy; it is the movement of thought 
itself. Thought posits a concept; it is opposed 
by a contradictory concept; finally it is com- 
posed by a third concept which unites on a 
higher plane the essential features of the 
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initial concept and its opposite. There are 
three moments or stages in the dialectic 
method. We begin with an abstract universal 
concept; this is called thesis by Hegel. This 
concept gives rise to a contradiction or 
opposition; this is called antithesis by Hegel. 
The contradictory concepts are reconciled 
in a third concept which unites, on a higher 
plane, the essential features of both; this is 
called synthesis by Hegel. The three terms 
of the dialectic are together known as the 
triad’. Thus pure ‘being’ is thesis. It is 
opposed by ‘non-being’ which is its antithesis. 
Both ‘being’ and non-being are reconciled in 
becoming’ which is their synthesis. 


The dialectical movement is, according 
oO Hegel, the logical self-unfolding of thought 
self. Reality is a living, developing logical 
srocess. In Hegel’s hands, logic becomes 
Metaphysics; philosophy becomes panlogism 
Ir universal logic. 


Legel’s philosophy of Evolution 


We have seen that Reality, accarding to 
tegel, is Thought, Idea, Reason or Spirit. 
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Thought is not something static, but dynamic, 
living, evolving process, Dialectic is the law 
of its evolution. 


God is the Idea, ‘the timeless totality of 
all the possibilities of evolution’. In evolution, 
Something that is undeveloped, undifferen- 
tiated develops, differentiates, and the process 
goes on till we have a unified Object. The 
higher stage in the process of evolution is the 
realization of the lower; in Hegel’s words, it is 
the ‘truth’ of the lower; it is its purpose, its 
meaning. What is implicit in the lower 
becomes explicit in the higher. 


Nature is only the otherness of Spirit; it is 
only Thought externalized. In it, the Abso- 
lute reveals itself in outward form. Nature is 
the not-self and the Self knows itself only by 
distinguishing itself from the not-self. Know- 
ledge of the not-self jis, therefore, essential for 
a knowledge of the self. Self-consciousness_ 
would be impossible without a not-self or 
Nature from which the Self distinguishes itself. 
So also, the not-self js nothing without 
the self. Therefore the self or not-self, when 
each is taken by itself without the other is a 
meaningless abstraction. 
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Reality is, therefore, a synthesis of both. 
It is knowledge of which the self which knows 
and the not-self which is known are distingui- 
shable but not separable aspects. Knowledge 


is logically prior to both the knower and the 
known. 


Nature or not-self is essential to the self. 
Self has to abrogate itself in order to appreciate 
itself; it has to wander in a world alien to 
itself in order to come to itself again. Nature 
is in a way a foreign land in which the spirit 
wanders to come to a fuller realization of 
itself. Therefore, both for self-consciousness 
and self-realization, Nature, an ‘other’ or 
not-self is necessary for self. 


Not only thought evolves according to 
‘dialectical movement’, things also do so, for 
things are only thought externalized. Every 
state of affairs contains contradiction ‘which 
evolution must resolve by reconciling in a 
higher synthesis. 


As has already been said Reality is 
thought and therefore, the universe is only a 
display of the laws of thought, of manifestation 
of the evolving mind. Kant confines the 
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categories of thought to human understanding; 
Hegel universalizes them and makes them the 
categories of the cosmos. Since Reality is 
conscious reason, the categories are not only 
forms of thought, but also modes of being. 
To Hegel, evolutioy is only self-expression, 
self-manifestation, or projection of thought. 
Thought evolves in hierarchical grades. 


Nature, mind, society, art, religion and 
philosoply are some of the ways in which the 
Absolute discovers and realizes itself. 


Continuity of Evolution 


As the universe js only a display of the 
laws of Thought, there is contiuuity between 
one logical] category and another. Evolution 
follows the laws of Logic. There is no discon- 
tinuity between one form of reality and 
another. 


Thought? js ‘evolving from one-grade to 
another, and: the Process continues till we 
reach the highest Thought, the Absolute. 
There are, according to Hegel, no Surprising. 
new elements or emergents in evolution. 
Hegel does not beleive in the emergence of a 
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€w principle, discontinous with the preceding 
lage. Every higher Stage is simply the fulfil- 
lent or realization of the lower. 


He traces the various stages of évolution 
| the case of Nature, and mind. In Nature, 
iree stages can be easilymarked. In the first 
age, the Absolute Idea js in its unconscious 
age; evolution at this stage is a mechanical 
id unconscious process of development. 


The second stage is what Hegel calls 
1emism. Chemism is an inner transfor- 
ation, a change not Only of place but of 
sence. Nothing in the Original flow 
sembles individuality; nothing is stable, 
ed or concentrated. Nature, however, 
urns into itself later. The chemical process 
urns into itself at a certain point and forms 
sé centralized wholes which we call orga- 
ms, livirg beings, Plants and animals are 
veloped and finally in the human organism, 
Creative Idea is reflected in its fulness. 


The absolute Idea is in an unconcious 
ge in the inorganic world, in what Hegel 
Is mechanism; jt Slowly becomes conscious 
ants and animals, and finally it becomes 


-conscious in man. 
5 


42 


There is also the evolution of mind. The 
first stage is what Hegel calls subjective min« 
or the individual. The individual in the stats 
of nature is governed by blind instinct, b' 
brutal passion. As reason develops, he recog 
nizes others as his equals; he begins to fee 
that others must have freedom like himself. 


_ Thus is evolved the second stage whic! 
Hegel calls the objective mind or society. Th 
objective mind first expresses itself in th 
form of right or law. The individual who | 
recognised as free is no longer a mere indiv. 
dual but a person, and now comes. int 
expression that. which we call morality. La’ 
has.only an external compulsion. It is onl 
a‘must’. Morality has an inner compulsior 
It is an ‘ought’. 

We also find other stages of developmer 
of the objective mind in the family, civ 
society, and the state. 


The first stage of the evolution of min 
is the subjective mind, the second is objectin 
mind, andthe third is what Hegel calls ti 
absolute mind. 


The state is not the highest goal towar 
which the evolution of the Idea tends. Miu 
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finds its fullest expression and satisfaction in 
the realm of science, art, religion and 
philosophy. 

Man was first of all merely an - individual 
(subjective mind), confined to his own wants 
and desires, then recognizing himself in other 
men, he formed a community, society and 
State (the objective mind), and finally return- 
ing into himself, he finds his fullest expression 
in the ideal of art or the beautiful, in the 
religions ideal or God, in the philosophical 
ideal or truth; he now becomes what Hegel 
calls absolute mind. 


According to Hegel, evolution is teleo- 
logical. In it the ends or purposes of universal 
reason are realized. By his teleological concep- 
tion, Hegel means to show that a complete 
identity is brought about between the objects 
and the end. There isa hierarchy of ends, for 
the lower ends becomes a means to the higher. 
The final end is the Absolute Idea in which 
ill the lower ends are synthesized. 


Hegel emphasizes the importance of 
ntegration in evolution. The lower stages 
iré so completely integrated with the higher 
hat they lose their identity in the higher. 
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Evolution of the Absolute Idea means 
that the Absolute after a series of self-unfold- 
ment returns to itself. 


A Critical Estimate of Hegel’s Theory 


Hegel was one of the greatest thinker: 
of the world. He made a few definite contri. 
butions to philosophy which deserve specia: 
attention. These may be said to be the 
following : 


1) The whole is more than the sum of 
the parts and is logically prior to them. 


2) Thought has a negative element in its 
movement. | 


3) Reality is not something static but i 
is a living, dynamic process. 


7) The dialectic movement of thought i: 
from thesis to antithesis and then to synthesis 


: There are, however, certain short-coming: 
in his philosophy which may be breifly 
mentioned. 
1) His philosophy is the deification o 
apotheosis of Thought or Reason, and he take 
thought or reason in the sense in which we 
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find itin man. The absolute Idea or Thought, 
according to his philosophy, is a magnified 
form of hnman thought. His philosophy is 
over - intellectual. Intellect or Reason has 
been singled out as the main function of 
consciousness which is said to evolve the 
whole of reality. But is intellect the sole 
expression of consciousness ? 


It has been pointed out by Bradley that 
thought necessarily involves quality, the 
distinction between knowing and its object. 
The will also involves the duality of striving 
and its end; nor can one think ofa self without 
a not-self. The absolute unity cannot, there- 
fore, be a thought or even a self as we know 
it in man. 


2) The dialectic method is inadequate to 
many problems of life. Take, for instance, 
the problem of freedom. Is man free or 
determined? The antinomy between freedom 
and determinism may be resolved by the 
Hegelian dialectic into limited freedom. But 
what is limited freedom? We are either free 
or not free. Again it is not clear as to how 
limited freedom can be evolved as a synthesis 
of full freedom and no freedom. 
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3) The essential feature. of evolution 
according to Hegel, is continuity. There i 
no discontinuity anywhere. But great thin 
kers like Bergson, Lloyd Morgan, and Alexan 
der have shown that evolution brings fort! 
novelties, surprises, emergents, unpredictabh 
upsurges which are not a continuation of th 
old or preceding but something new. Life i 
not simply a continuation of matter? nor i: 
mind simply a continuation of life. 


Smuts’ theory of evolution 


General J.C. Smuts developed what is 
known as holistic theory of evolution. Holism 
is derived from the Greek word ‘holos’ which 
means ‘whole’. According to Smuts, holism 
means ‘the ultimate, synthetic ordering, orga- 
nizing, regulative activity in the universe 
Which accounts for all structural groupings 
and synthesis in it, from the atom to the 
physico-chemical structures, through the cell 
and organisms, through Mind in animals, to 
Personality in man’? Holism is the tendency 
in the universe to the creation of greater and 
more organised wholes. 
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Every whole whether it be an atom or 
human personality has an appropriate plan 
which the parts serve. Matter, life, and 
mind are progressivly higher wholes culmina- 
ting in the highest whole kown as personality. 
A ‘thing’ is not merely its visible or sensible 
part; it is also its insensible ‘field’. As Smuts 
puts it, “Things, ideas, animals, plants, 
persons, all these, like physical forces, have 
their fields and but for their fields they would 
be unintelligible, their activities would be 
impossible, and their relations barren and 
futile’’!° 


A whole is not simply the aggregate of 
its parts; itis more than its parts. It is a 
synthesis of the parts. Synthesis is the funda- 
mental point in the concept of the whole: 
Smuts says, “It is a complex of parts, but 
so close and intimate, sc united that the cha- 
racters and relations and activities of the parts 
are affected and changed by the synthesis”’!! 


Evolution is a creative process which is 
guided by the holistic nisus. At every stage, 
there is a novelty or emergent. 
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1, Smuts’ holistic schéme of evolution 
is naturalistic. According to him, ‘holism’ 
is an active force of nature. Tt is difficult to 
see how from mere atoms or matter such 
novalties as life, mind, and personality emerge, 
If life and mind are not already involved in 
matter, no amount of hocus-pocus on the 
part of holism can bring them forth out of it. 


2- Smuts is not prepared to accept that 
mind is already involved in matter, because 
he says that mind appears at the end and not 
at the beginning and takes the idealistic 
thinkers to task for affirming the primacy of 
mind, when it appears so late on the scene, 
but he forgets that when the idealist affirms 
the primacy of mind, he does not mean the 
mind of this or that individual, but the sur- 
preme mind which is dynamic, creative. 


Surely the Supreme reality cannot be 
described in terms of mind or personality as 
We know it in man, but there may bea higher 
consciousness which is the Supreme reality. 


3. Smuts has not Shown the relation of 
the different Classes of wholes to one another. 


«& ST 
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Whitehead’s thought has tightly been 
characterized as the philosophy of organism: -< 
The central idea of organism is that nothing 
in the world is isolated and that everything is 
linked with everything. The world is an 
organism, so everything is related to every- 
thing. The world is, so to speak, a multi- 
cellular organism. 

The world is an organic process of becom- 
ing in which changes are going on continually, 
but the world is not only a world of process 
but also of stability. Process requires stability. 
Stability comes from what Whitehead calls 
‘eternal objects’. The ‘eternal objects’ are 
universals which give form to the actual 
entities. They do so by an act of ingression 
or penetration into the world of actual entities. 
These eternal objects are something like 
Plato’s Ideas, with this difference that whereas 
for Plato, the Ideas are substantial realities, 
for Whitehead; eternal objects are qualities or 
patterns of qualities which by ingression into 
events confer upon them stability. Eternal 
objects are possibilities or potentialities which 
make an ‘ingression’ into actualities. An 
actual event is the meeting place of possibili- 
ties and actualities. The eternal objects are 
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eternal in timeless being; they do not perish 
even when everything else perishes 

What is the agency that brings about the 
ingression of the eternal objects into actuali- 
ties? Whitehead says this agency is God. 
There are, according to him, two Gods, the 
primordial God and the consequent God. The 
primordial God is the realization of the 
potentialities inherent in the eternal objects. 
The eternal objects have first an ideal concre- 
tion in the non-temporal primordial God and 
are then ingressed into the world of actuali- 
ties. Apart from God, the eternal objects 
can never realize themselves in actualities. 

The consequent God is immanent in the 
world. God is not only immanent in the 
world but is also the end or goal towards 
which the cosmos is evolving. God plays a 
double role. It is He who brings about the 
ingression of the ‘eternal objects’ into actual 
entities and it is again He towards whom the 
evolutionary process of the world is moving. 
God also evolves along with the evolving uni- 
verse. The primodial God is static, the 
consequent God is dynamic. The goal of 
cosmic evolution is the spiritualization of the 


world. 
it 
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Why does the world evolve at all? It is 
because of creativity. Creativity is the urge 
for Creation, for novelty. Whitehead Says, 
“Creativity is without a character of its own 
In exactly the same sense in which the Aristo- 
telian ‘matter’ js without a character of its 
Own. It is that ultimate notion of the highest 
fenerality at the base of actuality. It cannot 
be characterized, because all characters are 
more special than itself. But creativity is 
ulways found under conditions and described 
IS COndition”!2, Creativity is pure, formless 
ictivity. The purely indeterminate creativity 
S turned into determinate freedom by the 
rinciple of limitation Which is God- God is 
he primordial, non-temporal accident of 
reativity. We have already seen that accor- 
ing to Whitehead there are two Gods, the 
rimordial and the consequent. The primor- 
ial God is the source and the consequent 
10d is the goal of the evolution of the uni- 
erse- God is not the cause of the world in 
1€ usual sense. He is the ‘logical prius’ of 
1e world. 


Critical Estimate of Whitehead’s Philosophy 
1. Whitehead’s philosophy of evolution 
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is unsatisfactory. Creativity which seems t 
be the fundamental reality is unconscious an 
God its first accident is also unconscious. At 
unconscious God cannot bring about the 
evolution of the world. nor can the consequent’ 
God, for He is Himself changing and evolvins 
along with the world. Dr.  Radhakrishnar 
tightly says, “It is difficult to conceive wha’ 
this ultimate creativity which is said to be 
pure indetermination without any characte 
of its own is. What is the source of limitatior 
which turns this purely indeterminate creati 
vity into a determinate freedom ? Since God 
is only one of the accidents, He cannot be 
regarded as the source of the accident itself 
He cannot be both the cause and the effect. 
Unless the ultimate reality is conceived in 
more satisfactory terms, on the lines of the 
Absolute mind which has ideal being and free 
creativity as its features, it becomes a mere 
logical abstraction ”!3. 


2. There does not seem to be any under- 
Iving unity among the various principles 
enunciated by Whitehead, viz., actual entities, 
etertnal objects, transcendental God, imma- 
nent and consequent God and the world. 
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Without an Absolute, it is difficult to find a 
unifying, underlying principle, 


3. Whitehead’s philosophy of evolution 
is naturalistic. It envisages evolution from 
the standpoint of the begining. The higher 
processes are interpreted by him in terms of 
the lower. 


Summary of the Western Philosophy of Evolution 


We have seen the main trends of thought 
regarding evolution in Western philosophy. 
We may now sum up the salient features of 
these trends of thought. 


I. Western philosophy has emphasized 
he evolution of the species and the cosmos 
‘ather than that of the individual. 


2. According to the biological thinkers, 
vOlution means adaptation of the species to 
he environment. They have, therefore, 
mphasized the evolution of the structure and 
unction of the organism. If the Organism is 
oO evolved as to ensure a better living, the 
ask of evolution is finished. Life is the goal 
f evolution according to these thinkers. 
Aind comes in only in the service of life. 
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3. According to most of the Western 
thinkers, evolution is naturalistic. It is Na- 
ture that brings about evolution. God or 
Spirit is not needed; it is Nature that does 
the trick. For Bergson, it is the elan vital 
but Bergson is not clear whether his elan vital 
is a spiritual principle or only a_ vitalistic 
principle. From the general trend of his 
thought, it appears to be Only a_ vitalistic 
principle. For Alexander, it is the mysterious 
Space-time that brings about the gigantic 
pageantry of matter, life, and mind like the 
magician’s hat that brings forth rats from 
nowhere. And Space-time is frankly non- 
spiritual. 


Smuts’ holism is an active force of nature. 
So evolution is naturalistic according to him 
also. For Whitehead, it is characterless, 
abstract, unconscious creativity which has an 
urge to create that flings open its flood-gates 
and brings forth God, matter, life and mind. 
That creativity is unconscious and has yet an 
urge to create is evidently a contradiction in 
terms. 


Hegel alone of all these thinkers thinks 
that it is the Absolute that is the fons et origo 
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of evolution, but the Absolute according to 
him is Idea, Thought or Reason - which is 
only a magnified form of human thought or 
reason. 


4.._ According to all these thinkers, man 
sthe highest and final term of evolution. 
With his emergence, the goal of evolution has 
een accomplished. Alexander speaks of the 
-volution of angels as the next deity. What 
hese angels will be-we do not know, but at any 
ate, they will be different from man. The 
volution of man is final and complete. 


Il 


EVOLUTION 
ACCORDING TO INDIAN PHILOSOPHY 


It may be said at the outset that Indian 
philosophy has concentrated itself on the 
evolution of the individual and has very little 
to say obout the evolution of the species, and 
cosmic evolution. 


There are many systems of Indian philo- 
sophy. It will not be possible, in a brief lecture, 
to give the view of each system of Indian 
philosophy regarding evolution. We _ shall 
only touch upon some of the most prominent 
systems and see what they have to say about 
evolution. 


The earliest clear-cut expression that we 
have of the conception of evolution is in the 
Aitereyaranyaka. It run thus: 


“ aeaacqaat aa fea mosa @ aemaaiBeazi 
aq! aefaaeqieg tat equa) fat seorRg 1) | meng 
eaaifieaaiemn | | ag fe wats eqaadt oa Rraftata | 
Gee aarteamen | af aga azqaan: | sna azit | 
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Tara qzata | ae rear) | As aterarar | oWetalaa- 
hat) Ga art | aaatat aatinaatiqa cath. 
BAT to oa fama aga a faa qeafta = a faz: 
AL | aetaatar | a aaa wafia | | ae fe 
swat; ” 14 . 


“Herbs and trees and all that bears life, 
> knows as the self in manifestation. In 
srbs and trees, rasa (sap, life) is seen, ‘and 
ind in them that have prdna. In them that 
ave prdna, the Atman is (more) manifest. 
| them, rasa also is seen, while mind is not 
én in the others. [n man, the Self is ‘most) 
anifest; he is most supplied with knowledge. 
e speaks that which he knows; he sees that 
1ich he knows; he knows what occurred 
sterday; he knows the visible and the invisi- 
>; by the mortal. he desires the immortal. 
lus. furnished is he. But of the others, 
imals. hunger and thirst are the only know- 
ige. They speak not the known; they see 
t the known; they know not what belongs 
yesterday, nor the visible and the invisible, 
ey have only the consciousness of the 
nger and thirst of the moment (the physi- 
needs). According to the knowledge are 
births.” 


8 


$8 


The important Aranyakas were, even c 
a most modest estimate, composed in abot 
1000 B. C. It is amazing to find that in suc 
an ancient past, our thinkers had such a clea 
vision of the various stages of evolution. 


Sayana in his commentary on this passag 
remarks: 


¢ 


e 
 afarrrqEre weEMET TEAKAT: BATA: Tish 
qa anaatarar: | aaarg mutes adasa 
fawafa a aeaay shaeqeg ” 


“Saccidananda is the source of all object: 
in the world, and they become the media o 
his gradual manifestation. In the inconscient 
clay and stone, there is manifestation only. of 
existence (sattamatram), not life’. Then as 
the Aitareyaranyaka puts it, there is the mani- 
festation of life. After this, there is the evo- 
lution of citta or mind among living beings. 
In man; one more characteristic of evolution 
comes into prominence. Other animals only 
know, but man also knows that he knows 
1. €., he has self-consciousness. To put it 
briefly, consciousness is asleep in the mineral 
kingdom; it dreams in the -vegetable kingdom; 
it awakes in the animal kingdom; it becomes 
self-aware in man. 
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The Upanisads 


The Upanisads are the final phase of the 
Vedas. Hence they are known as Vedanta. 
[f one wants to know the real teachings of 
Vedanta, one should closely study the Upani- 
adic texts,and put aside the commentaries 
f the dcdryas. In the Upanisads or Vedanta 
iS they are otherwise called, we have a very 
lear and systematic account of the evolution 
f man. 


The following are the main features of 
he Upanisadic philosophy of the evolution 
f man: 


I. Everything — matter, life, mind — is 
erived from Brahman or the Absolute. It 
Brahman that first involves itself into ma- 
er, and then gradually evolves all its charac- 
istics. 

2. The main interest of the Upanisads is 
sntred in man and it is, therefore, the evolu- 
on of man that has been described in detail. 
| this connexion, the following points have 
en emphasized. 

a) The complex constitution of man. 

b) The goal of man’s evolution. 


60 


c) Rebirth- Man cannot evolve fu 
in one life. -It-is after a series of rebirths th 
he reaches the goal of evolution. 


We shall now take these up in son 
detail. re 


I. The Upanisads maintain that ever 
thing is Brahman. “Sarvam Khlavida 
Brahm”— All this verily is Brahman. TI 
ever-recurring refrain of the entire song < 
the Upanisads is that all manifestation is the 
of the Brahman, that all that was, all that i 
all that ever shall be Brahman. A few stra 
guotations will suffice. 


“Ser eran @otey arn: ay qatar: wana 
Raarah aaift wnt ah ta: at ater: as som: ay q 
Skala: Baga: | 25 


“As all the spokes are held together i 
the hub and felly of a wheel, even so in thi 
Self all things, all gods, all worlds, all brea 
thing beings, all these selves are held together. 


“aat at gam aan amet ae sak tah 
ceaaheeatta afeSqaer | aca? : 


“That verily, from which beings here are 
born, that by which when born they live, tha 
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into which on deceasing they enter — that 
desire to know. That is Brahman,” 

“ Selqersareaa U*Suer: qaraa: | 

qT YR AT Ta atarsageaa | 
aremlet: frat: aa ag meat ara” 

“There is the eternal fig-tree whose roots 
are upward, and branches downward. That 
indeed ispure. That is Brahman. That in- 
Jeed is called the immortal. All the worlds 
rest on that No one ever goes beyond it”. 


“after: GMA aeakaara 
AA: TE Ma Ga: | 
AHA AAT TAIRA 
art gaurd aq: 0”? 

“He on whom the sky, the earth, and the 
itmosphere are woven, and the mind, together 
vith all the Prdnas, Him alone know as the 
\tman. Give up all other talk. He is the 
ridge to immortality”. 


There are many passages in the Upanisads 
eclaring that everything is derived from 
rahman, and Brahman is involved in every 
1anifestation. It is Brahman that is matter; 
-is Brahman that is life; it is Brahman that 
smind. Evolution makes explicit what is 
lready implicit. If life and mind were net 


already involved {in matter no amount < 
nisus or evolutionary urge could bring ther 
out. This is an important point of the Up: 
nisadic conception of evolution. Brahmar 
according to the Upanisads is the dynami 
Absolute which manifests and sustains th 
universe; It is not still Being from whic 
Becoming is eschewed. As Dr. Radha 
krishnan puts it, “If a logical account is per 
mitted, then we may say that the Brahman o 
the Upanisads is no metaphysical abstraction 
no indeterminate identity, no void of silence 
It is the fullest and the most real being, It is < 
living dynamic spirit, the source and containe: 
of the infinitely varied forms of reality ”!9 


Involution of Brahman into matter i 
prayrtti forth-going, evolution is nivrtti - gra. 
dual return to itself; involution is tirobhava - 
self-concealmet, evolution is dvirbhaya - self - 
revelation. 


The first point that the Upanisads em pha- 
size isthat the Brahman is involved in the 
world; his powers - life, mind etc. become 
patent in evolution only because they are 
already latent. 
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I have already mentioned that the main 
nterest of the Upanisads, in fact of all sys- 
ems of Indian philosophy, — is centred in the 
volution of man. In order to understand 
he Upanisadic philosophy of man’s evolution, 
ve shall have to understand the constitution 
f man which has been elaborately described 
y the Upanisads. 

2 (a) Adccoring to Western philosophy, 
nan isa mind- body complex, a psycho - 
omatic organism. He has a physical body 
nd aninner mind. That is all.  Accor- 
ing to the Upanisads, man is a very complex 
eing. He has a physical sheath which is 
alled the (1) annamaya -kosa: he has an 
ner life — sheath, called the (2) prdanama- 
1koSa. Next in order is the (3) manoma- 
Ikosa, the sheath of the lower, concrete 
ind- Beyond that is the (4) Vijfiana- 
ayakosa, the sheath of the higher mind. The 
xt in order is the (5) dnandamayakoS. or 
e bliss-sheath. Then comes the (6) hiran- 
iyakosSa described by the Mundaka Upa- 
sad. Finally, there is the (7) daharakosa 

daharakaga in which resides the pratyagatma 
¢. Brahman as the self, a spark of the divine 
me. 
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Such is the constitution of man. The sel! 
is encased in seven sheaths. 


The Brahman, according to the Upanisads 
has three irreducible, fundamental aspects, 
viz., Sat, cit and Gnanda. It is a well-known 
fact that for the manifestation of any power, 
there should be an appropriate upddhi or 
medium. For instance, for the manifestation 
ofany power of speech, there should be a 
vocal organ. 


We have the higher self and the lower self. 
The higher self is Sat, cit and ananda; the 
lower self is the reflection of the higher. Cit is 
reflected in the lower as j#dna.sakti, ananda is 
reflected as icchd-Sakti and sat as kriya-sakti. 
For the expression of Cit, the medium is 
vijidnamayakosa, for the expression of Gnanda 
it is G@nandamayakosa; for the expression of 
Sat, it is hiranmayakosa. Similarly, in the 
lower self, for the expression of Jndnasakti, it 
is manomayakoSa; for the expression of icchd- 
Sakthi, it is pranamayakoSa, and for the expres: 
sion of kriyd-sakthi, it is annamayako§sa, or the 
physical body. 

The evolution of man consists in the > 
development of all these powers, and equally - 
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1¢ refinement and purification of the various 
osas which are the media of the expression 
‘ these powers, 


Man has to learn to contro] his various 
dies or sheaths so that they may become 
icient media for the expression of his various 
wers. His evolution consists in using the 
rious bodies for the expression of his latent 
wers. and not being used by them, in 
coming their master and not their Slave. 


Man has to function in many environ- 
nts, called lokas, and for being able to 
iction successfully in each loka, he has been 
vided with appropriate medium or body. 
r functioning successfully in bhiloka, he has 
n provided with annamayakosa; for functio- 
g successfully in bhuvar-loka, he has been 
vided with pranamayakosa; for functioning 
cessfully in svar-loka, he has been provided 
h manomayakosa, and so on. 


(b) The goal of evolution for man is to — 
ome consciously what he really is, V1z.; 
hman, and for this he has to develop all 
sowers. When he has unfolded all the 
1€ powers that are infolded in him, his 


ution will be completed. 
9 
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(c) The Upanisads and for that mat 
all the systems of Indian philosophy beli¢ 
that the evolution of a man cannot be co 
plete in one life. He has to acquire varic 
experiences in many births. It is not only t 
bodily form that matters ; it is the indwelli 
life that has to evolve. In order that the 
Should be continuity of the indwelling li 
man has to pass through many births 
rationale of rebirth is beyond the scope of tl 
Paper. For Indian philosophy, it is not 
matter of theory but a fact of experience. T 
Upanisads maintain that rebirth is a necessa 
condition for the complex evolution of a ma 


Man’s evolution continues even in tl 
post-mortem condition. At death, itis on 
the annamayakosa ot the physical body that 
dissolved. The soul passes to other worlds ; 
the other sheaths and after garnering exper 
ence on the various planes of experienc 
returns to the physical plane to gather fres 
experience and evolve. So far only manomay 
kosa has been evolved in man. Only a fe 
exceptional, individuals so far have been act 
vely using the vijidnamayakosa, dnandamayc 
kosa etc. It is the destiny of man te develo 
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Il his faculties. When he has realised his 
ssential divinity, his evolution is complete 
nd he does not return to this planet any 
10re. | 

Man evolves by developing viveka and 
lirdgya by developing certain essential moral 
ualities and by aspiration (mumuksutya). 


yolution according to the Gita 


Like the Upanisads, the Gita emphasizes 
l€ evolution of man, but it also throws hints 
out Cosmic evolution. 


According to the Gita, the Supreme 
sality is Purusottama- He is both transcen- 
nt and dynamic. He contains within Him- 
If both Aksara and ksara, the immutable 
ing and the dynamic becoming. 


He has two aspects, the para prakrti and 
ara prakrti. The para prakrti reveals His 
preme nature (prakrtim me pardm). It is 
S originating Sakti. As Sri Krsna puts it: | 

‘HE FAA ANA: THI: THAT” (viii, 6) 
rom me, the entire universe originates and 
me it finally dissolves.) The -apara prakrti 

lower nature is derived from his para 
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prakrti. Prakrti is His own Sakti and nc 
Separate principle as in Sankhya. Mana. 
mind, buddhi or the intuitive faculty, aharhk 
or the ego, the subtle and gross substan 
constitute His apara prakrti, his lower 
inferior nature. After describing His ap 
prakrti, Sri Krsna Says : 


“sata fafe 2 TU | Hayat wea za + 
MTT” (vii, 5) 


But know my other Nature which is - 
Supreme Nature, which becomes the Jiva < 
by which the world is upheld.” Jiva is 1 
essential divine within us. The apara prak 
is due to the involution of the para praktrti 
it. Evolution means the transformation 
the lower nature ‘into the higher. This 
possible by doing action without dsakti 
attachment, by complete self-surrender a 
by the realization of one’s divinity. 


Evolution according to Sariky. 


Sankya is avowedly dualistic. The t 
realities, according to Sankya are Purusa a 
Prakrti. The 11th verse of Sankya-kari 
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Jescribes their characteristics in the following 
way: 

faquaars far: amieaataamsataia 

sah, TA Ta, atgedtaayl a Gas 


Pradhana in the manifested state like any 
ther manifested object, is composed of three 
unas (satva, rajas and tamas) is non-discrimi- 
lated or inseparable from the three gunas, 
isaya or object of the senses, samanyam i- e. 
common object of cognition for all, non- 
conscious, and productive. The Purusa, 
hough similar in certain respects, is the 
everse of these.” 


Prakrti being unconscious cannot evolve 
y itself. Only when a conscious being or 
urusa takes interest in it does Prakrti evolve. 
rakrti does not evolve for itself. It evolves 
or the sake of the Purusa, for his experience 
nd moksa or ultimate release. Evolution, 
ccording to Sankhya, is teleological, though 
iS unconscious teleology. 


he Parinama or evolution of Prakrti 


All the psychic and physical factors are 
atent in Prakrti. They cecome patent in 
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evolution. The first evolute of Prakrti is 
Mahat. It has a predominance of sattva. 
Mahat is the consciousness of the collective 
Ego. The next evolute is the Ahamkaratattva. 
It is the I-making principle. It is at this 
stage that the idea of individuality arises in 
the Purusas. 

In the next stage, evolution is dichoto- 
mous. On the one hand, from the Ahamkara 
tattva evolve the indriyas or sense— capacities 
and manas, and on the other the fanmdtras or 
potentials of the gross physical’ world. From 
the tanmdatras arises gross matter. Matter 
exists in five states, viz., 1) solid (ksiti) 2) 
liquid (apah) 3) luminous (tejas) 4) gaseous 
(vayu) 5) space (akasa). These states are 
called the five mahdabhitas. Akasa is the 
subtlest mahabhita. Every succeeding maha- 
bhita has the qualities of the preceding ones 
in addition to its own. 

All the evolutes lie in a latent form in 
Prakrti or the Primal Energy. According to 
Sankhya, production only means making the 
implicit explicit. The effect pre-exists in the 
cause. 

The Purusa is enveloped in the Subtle and 
gross evolutes. He himself is niskriya i. e 
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active and uddsind i. e-. indifferent to the 
rious objects of the world. Because of his 
iveka, the Purasa identifies himself with 
auddhi and acquires an attchment to the ob- 
cts of the world and thus undergoes suffe- 
1g. Ignorance is the cause of suffering. 
‘eedom from suffering is to be obtained by 
eans of viveka which in Sankhya means sepa- 
tion from Prakrti. The real nature of 
urusa is pure consciousness, completely dis- 
act from the mind-body complex. Aviveka 
eans non-discrimination between the self 
id not-self, the product of Prakrti- Viveka 
eans a clear realization of the distinction 
‘tween the two and the separation of the 
irusa from Prakrti. When the Purusa 
alizes his essential nature, he is no longer 
tangled in Prakrti. He acquires liberation 
moksa or apavarga. Viveka is not merely 
tellectual; it is the outcome of moral and 
iritual discipline. 


An estimate of the Sankhya theory 


1) If the Purusa and Prakrti are ‘two 
tally disparate realities, ‘their co-operation 
rt acommon purpose is not intelligible. It 
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does not stand to reason that the insentient 
Prakrti can have any purpose at all. Uncon- 
scious teleology is a contradiction in terms. 
The analogy of the flow of milk from the 
cow’s udder for the nourishmert of the calf 
given by Sankhya is entirely fallacious, for the 
milk flows from the cow’s udder not of itself, 
but because of the cow’s love for the calf. 


2) That the insentient Prakrti requires a 
sentient experiencer or Purusa implies that an 
object suggests a subject. This goes against 
the fundametal dualism of Sankhya. 


3) When what is evolved seems to be a 
different entity altogether, it is known as 
tattvantara parinadma. An instance in point is 
the evolution of tanmdatras from ahanikara. 
This resembles emergent evolution of modern 
philosophy, but Sankhya does not make it 
clear whether the emergent is due to the 
purusa or is entirely the product of prakrti. 
According to the Sankhyan principle, it cannot 
be due to the Purusa, for the Purusa is 
inactive. It can only be the product of 
prakrti, but it has not been explained how 
prakrti brings about an emergent, different 
from the preceding cause. 
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4) Sankhya maintains that originally Pra- 
rtiis in sdmydvasthad or a state of equipoise. 
[1s On account of the transcendental influence 
' the Purusa that the initial equipoise of 
rakrti is disturbed, and evolution starts. 
rakrti is entirely disparate from Purusa. 
inkhya has not made it clear as to why the 
sparate Prakrti should start evolving 
ving to the gaze of the Purusa. If it is said 
at Prakrti does so for the experience and 
eration of Purusa, two difficulties arise. 
rstly, how can unconscious Prakrti have any 
irpose ? Secondly, why should Prakrti evolve 
rthe sake of one who is wholly and soley 
-another ? 


5) Purusa and prakrti are wholly opposed 
alities and yet they become loving partners 
the game of life; they co-operate beautifully 
the progression of evolution. This is not 
ssible without an underlying unity. Dr. 
dhakrishnan rightly remarks, “The wonder- 
way in which they help each other shows 
it the opposites fall within a whole. The 
msparent duality rests upon some unity 
pyveutself,*7° 
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Evolution according to Sankara Vedanta 


Sarhkara is one of the acutest thinkers o: 
the world. He has developed a grand, archi 
tectonic philosophy. Here we are only con 
cerned with evolution as conceived by Sara 
kara. . 


Brahman according to him is pure Being 
transcendent to the world. Its power to creat 
the world is known as Maya. Brahman as the 
ultimate reality is indeterminate or nirguya; it 
association with Maya, it becomes saguna o 
determinate and is known as Jsvyara. Iti 
ISvara who in association with Maya is respon 
sible for the evolution of the world. Maya 1 
anddi but Sdnta i. e., it is beginningless but cat 
be sublated. It is positive but illusory. May: 
like Prakrti of Sankhya is creative, but it i 
different from the Prakrti of Sankhya. Prakrt 
is an independent reality; Maya is dependen 
on Igvara. It is, however, trigunatmikd, con 
sisting of three gunas like Prakrti. Maya ha 
the double power of dvarana or concealmen 
of reality and viksepa or distortion of realit 
into something else. Brahman is static. | 
cannot change. The world is, therefore, onl 
his vivarta or illusory appearance. 
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According to Samkara Vedanta, the © 


‘volution of the world arises in the following 
vay. At first there arise the five subtle 
lements—dkdsa (ether), vdyu (air), agni (fire), 
pa (water), Ksiti (earth). These are mixed 
ip in five different ways to produce five gross 
lements. Gross dkdsa is produced by the 
ombination of the five subtle elements in the 
slowing proportion ~3 dkdfa+} vayu +43 agni 
-3 dpah+ § ksiti. he other gross elements 

re similarly produced by the combination of 
1¢ subtle elements in the proportion of half 
{that element and one-eighth of each of the 

ther four. This is known as paficikarana or 

le combination of the five. The subtle body 

f each jiva or soul is made up of the unmixed 

ibtle elements, and the gross body of the 

oss elements. The gross objects of Nature 

‘e also made up of the gross elements. Akdsa 

anifests sound; vdyu manifests sound and 

uch; agni manifests sound, touch and form; 

ah manifests sound, touch, form and taste; 

siti manifests sound, touch, form, taste and 

nell. 

The jiva is enveloped in subtle and gross 
dies. The jiva or soul suffers the experience 
‘Sarhsara owing to the identification of the 
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dtman or self which is essential by Brahman wit 
his bodies. This identification is due to avid) 
or primal ignorance. When the realizatic 
dawns on him that he is essentially Brahma 
and his identification with his bodies cease 
he becomes liberated. Sravana or study of tl 
upanisadic texts like ‘tattvamasi or ‘that a 
thou’, manana or convincing oneself by arg! 
ments in favour of the upanisadic truth, an 
nididhydsan« or meditation on the truths inte 
lectually accepted aid in the realization « 
one’s essential nature as Brahman, but it 
ultimately this realization which brings abo 
liberation. 


The ideal of advaita or non-dualist 
Vedanta is the realization of one’s essenti 
nature as Brahman, and shedding away eve: 
trace of Maya. It is achieved after mar 
repeated births. Once it is achieved, there 
no longer rebirth. 


An estimate of Samkara’s Theory 


The main trouble with Sarhkara was th 
of change. He believes that change 
Brahman or fundamental Reality would affe 
its essence. Without change, evolution wou 
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)t be possible. He admits evolution of a sort 
empirical reality, but he maintains that this 
only a magic show brought about by Maya. 
it if Maya is the Sakti of Brahman... then the 
ange due to Maya is ultimately due to 
‘ahman, for Sakti and Saktimdn, energy or 
wer, and the wielder of energy or power 
nnot be separated. 
_ Sarhkara’s whole trouble is due to the fact 
at he has taken ‘change’ in the naturialistic 
nse. Change really speaking, is to be taken 
a creative sense according to which novelties, 
1ergents appear without affecting the creative 
wer. 

What would Sarnkara make of the follow- 
x verse of Brhadaranyaka Upanisad ? 


“qorag: qias queqayzaa | 
qaey wala qiRaatea 1.” 
(Brhadaranyaka V 5, 1) 


hat is fulness; this is fulness. From fulness 
th fulness proceed. When fulness is with- 
awn from fulness, even then fulness itself 
mains”. The word udacyate here is almost 
ancient word for ‘evolved’. ‘Ut-+-afe’ 
ans to take out, to make explicit what is 
plicit. Here the Upanisad says that even 
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when the whole is taken from the whole, the 
whole Reality still remains; it does not undergo 
any change. In spite of all changes, the Abso- 
lute remains unchanged. It is not affected by 
change. We shall consider this at length in 
the next lecture. 


Evolution according to the Absolutist 
Saiva Philosophy 


Tne Absolutist Saiva philosophy has been 
very little studied, but it is one of the grandest 
systems of philosophy that the genius of this 
country gave to the world. It is generally 
known as the Advaita or non-dualistic. Saiva 
philosophy or Trika philosophy or Pratya- 
bhijfid philosophy. Siva in this philosophy is 
used in the sense of Reality, not in the sense of 
one of the gods or the withdrawing aspect of 
God as it is used in popular Hinduism. It ts 
also called Trika philosophy because of the 
series of triads used in this system, such as 
Siva, the Supreme, Sakti, the power of the 
Supreme, Nara or manifestation of Sakti. 
Para Sakti, the supreme or highest power, 
Apara or lower Sakti and Parapara or the 
mixed etc. 
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he nature of Reality according to this philosophy 


Ultimate reality in this system is called 
nuttara which means ‘that than which there is 
othing that is higher’. As related to the 
niverse. it is both transcendent or visvottirna 
nd immanent or visvyamaya. Its essential 
ature is Cidinanda. The word Cit is difficult 
) translate. It is relationless sciousress or 
1¢ unchanging principle of all changes, as Sir 
yhn Wordroffe has suggested. It is called 
ther Para Samvit or Parama Siva or briefly 
nly Siva. It is prokasa or luminous consci- 
usness. It is not only prakasa, but also 
marsa which means that it is conscious of its 
ynsciousness |. e it is also self-conscious. It 
prakasa-vimarsSamaya i. e. both prakdsa and 
marsa. \f it were simply prakdsa without 
mar.a it would be without any dynamis; 
ert, powerless. As Para Pravesika puts it, 
adi nirvimarsah syat ani§varo jadasca prasa- 
eta” (p. 2). This self-surveying is the innate 
ge to manifest itself. This vimarsa is the 
pression of the innate Self-consciousness of 
e Supreme in the emanation of the universe, 
its maintenance and its withdrawal within 
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itself. Para Pravesika expresses this idea in 
the following words. 

“Vimarso nama visvakarena, visvapraka- 
ena, visvasamharanena ca akrtrimaham iti 
visphuranam” (p. 1- ). Pardvak or the Sup- 
reme expressive power, svydtantrya or absolute 
freedom for manifestation, aisvarya or power 
of creativity, kartrtva or the supernormal, tran- 
scendental power of objectifying oneself—the 
power of self—heterization, spanda or poten- 
tial dynamis are simply synonyms of vimarsa. 


Vimarsa or awareness in the Cit of its 
existence is known as Cit-Sakti. Cit or Siva 
and his vimarsa i. e. Sakti or sydtantrya are not 
two but the same reality in two poises. 


Though Siva has infinite powers, the 
following are the fundamental ones. 


1) Cit or the unchanging principle of all 
changes. In this form, Cit is Siva. 


2) Ananda — Bliss or delight bursting 
forth into self-expression, known also as 
Svatantrya, the power to effectuate. This is 
also known as Sakti. 


3) Iccha or the Will to manifest. In this 
form, the Supreme is Sadasiva. 
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4) Jana or the power to know. In this 
rm, he is known as I[Svara. 


5) Kriya, the power to assume any, form. 
. this form, he is sadvidyd. 


The universe in this system is only a pra- 
ra or spreading out, an unmesa or blosso- 
ing forth of what is potential or latent in 
e Supreme. 


olution 


Paramasiva gradually descends into incon- 
ient matter. This aspect is the involution 
Siva or Samkoca of His Sakti. The ini- 
1 spanda or the primal stir of the urge to 
anifest in parama Siva is known as Siva. 
1e unitive experience of parama Siva in 
1ich subject and object were indistinguisha- 
J one is broken up by Sakti which has a_ne- 
‘iving function (nisedha-vyapapdra-rupa. ) 
somuch as the objective side of the unitary 
f—consciousness is negated, the I-conscious- 
ss, to that extent, suffers diminution. The 
marsa or the dynamic aspect of Siva is, 
other words, the 4nanda aspect which is 


1 of the joy of phe loa ie mie. Cit 
11 
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and ananda aspects are simultaneous, not suc 
cessive. 


The object side is withdrawn from th 
unitary consciousness and is presented to th 
“T’ as “This”, though the emphasis is still 0: 
“Tl”. The experience of this stage is ahamidar 
i. e., “I am This” This stage is known as Sada 
Siva or Sadakhya tattva. This may be said t 
be the first stage of involution. The Will o 
iccha aspect of Sakti is predominant at thi 
stage. 


In the next stage of involution, the ‘Thi: 
aspect becomes more prominent. It is, how 
ever, Still identified with “I”. In this stag 
jndana-scakti is more prominent. It is know 
as [§vara tattva. 


The next stage of involution is the Sad 
vidya tattva in which both “I” and “This” ar 
equally stressed. In this stage, Kriyd-Saki 
iS prominent. 7 


_ So far the process of involution is known a 
Sudda Adhyd, the pure course, for the modif 
cation of the original unitive experience i 
still only in Ideal region. A complete separa 
tion of “I” and “This”, the subject and objec 
has not been effected as yet. 
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In the succeeding stages of involution, 
there is a growing separation between the “I” 
and “This’?. So these stages are known as 
Asuddha Adhva or the impure course. The fur- 
ther involution is brought about by Maya. 
The word Maya is derived from the root ‘ma’, 
fo measure. This isan aspect of Sakti that 
measures or limits. It brings about sankoca 
or limitation both in “I’’ and “This”, the sub- 
ect and the object. 


Maya brings about limitation by means 
of her five kancukas or cloaks. 


1. The nityatva or eternality of cit is limi- 
ed into temporal determinaiton by the 
Kancuka of Kala or Time. 


2. The vydpakatya or all-pervasiveness 
yf dnanda is limited into Space and the svatan- 
rya into causality by the kancuka of niyati or 
pacial and causal determination. ) 


3. The purnatva or complete realization 
f iccha is limited by the kancuka of rdga into 
lesire or a sense of want. 


4. The sarvajfiatva or omniscience of 
ndiia is limited by the kancuka of vidya into 
imited knowledge. 


‘ 
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5. The sarvakartrtva or all-doership of 
_kriyd is limited by the kancuka kala into 
limited efficacy.. 


Thus limited Siva becomes purusa, the in- 
dividual subject, and Sakti becomes prakrthi. 
There is now a complete separation between 
the subject and object, between purusa and 
prakrti. Hence forward the other tattvas come 
into being as in Sankhya. It should be noted, 
however, that purusa and prakrti in Sankhya 
are two independent, disparate relatives from 
the very start. In the obsolute Saiva philoso- 
phy, both purusa and prakrti are the limita- 
tions of a single untive consciousness. Besides 
in Sankhya, prakrti is universal and common 
for all, in the Absolute Saiva philosophy, each 
purusa or individual subject has his own limi- 
ted prakrti. 


The tattvas or involutes of Reality in this 
system may be enumerated as follows: 


1. Siva, 2. Sakti, 3. Sadagiva, 4. Iévara, 
5. Sad-vidya or Suddha vidya, 6-11) Maya 
with the five kancukas. 12. Purusa 13. Pra- 
krti, 14. Buddhi, 15. Ahamkdara, 16. Manas 
17-21. Five powers of perception or jfdnen- 
driyas, 22-26. Five powers of action or kar- 
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iandriyas, 27-31, Five tanmdtras or poten- 
as, 32-36. Five mahdbhutas or gross ele- 
ents. 


The individual jiva has dGnava mala which 
» due to the initial sankoca or limitation of 
atantrya, mayiya mala or the limitation of 
is psycho physical adjuncts due to Maya and 
irma mala or impurity adhering to him due 
» his Vasanas left behind by actions. This is 
ie final picture of the individual brought 
out by the progressive involution of Reality 
to limitation. 


So far with regard to involution. We may 
yw describe the process of evolution. The 
llowing grades are indicated in the system 
ith regard to the progressive evolution of the 
dividual. 


I. The normal individual is known as 
kala. He has all the three malas-kdrma, 
ayiya and anava. 

2. One who succeeds in removing the 
rma mala as known as pralaydkala. He has 
li not been able to shed his mdyiya and 
ava mala. . 


3. One who succeeds in removing both 
rma and mayiya mala has climed higher up the 
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jadder of evolution and is known as Vijnana- 
kala. We has arisen above asuddhamdya, but 
has not yet been able to enter suddha_ vidyé 
He has jftdna and icchda, but no kriya. 


4. Above the vijndndkala is the Mantra 
experiment. He has shed all the malas anc 
is in Suddha vidya tattva. He has a distinct 
experience of the universe, but the universe is 
regarded as. always related to the Self. He 
guides the souls struggling in the sakala stage 


5. Above this stage is Mantresvara wh¢ 
is in [svara tattva. In this stage the universt 
is experienced as distinct but at the same tim«¢ 
identical with the Self i. e., the universe i: 
experienced as an aspect of self-consciousness 


6. The next stage is that of the Mantra 
mahesvara whose experience is of the forn 
“Tam this” with the main emphasis on “I” 
He is in Sadasiva tattva. 


7. The highest stage is that of Siva-pra 
matd. He experiences everything as Siva 
This is also known as pirndhanta or the com 
plete self-consciousness in which everythin 
is ‘I’; there is no ‘This’. 
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The goal of evolution 


The goal of this evolution is not merely 
noksa or liberation from the whirligig of birth 
ind rebirth, but Sivatva, acquiring the status 
f Siva, divinisation. 


{ids in evolutiou 


There are various means.of sddhand or 
piritual discipline that help in the quick evo- 
ution of men. Of these, the following three 
re generally recommended. 

1) Anavopdya— In this, the body: prdna 
nd mind are meant to be purified by certain 
rescribed methods, viz. worship, ritual 
ontrol of prana, meditation etc. It is known 
s kriyopdya, because kriyd (worship, ritual 
tc.) plays the prominent part in this discipline. 

2) Saktopdya — This is mostly mental 
iscipline. It is called Jnianopaya, because it 

the mind that is mostly cultivated in this 
scipline. The key-formula to be meditated 
1 is “Sivoham—I am Siva.” This is known 
| Sudha vikalpa, pure mentation which after 
ssolving every other vikalpa or discursive 
ought disappears itself and thus one acquires 


83 


unitive consciousness. This together with 
mantra-Sakti which is developed by arduous 
practice of japa brings about the awakening 
of kundalini from her dormant condition 
which leads to Self-realization. 


3) Sdambhavopdya—This is generally a 
method of vicdra and dhyana, enquiry and 
meditation. This is the path of ‘constant 
awareness’. One starts with the analysis of 
panca-kritya or the fivefold act of Siva, vikalpa 
ksaya or the practice of the dissolution of the 
vikalpas, and ends in the realization of purnda- 
hanté or the complete ‘I-consciousness’ in 
which there is no ‘This’, in which the entire 
universe appears as self or Siva. This is iccho- 
paya i. e. in this, the aspirant attains complete 
‘I-consciousness’ or Siva-consciousness by 
exercise of the Will. 


The main aim in Saktopaya and Sambha- 
vopaya is the transformation of Citta into Cit, 


the individual consciousess into divine consci- 
ousness. 


A general estimate of the system 


This philosophy gives a very clear descrip- 
tion of both involution and evolution. Evolu 
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on of life, mind etc., is not nos Eli unless oe 
ese are already involved in the incénscient Fe 
y the activity of the divine power. This g gives- J * 

hierarchy or gradation of evolved < beings 
om mere man or pasu into VijfianakalaS’ 
lantra, Mantresvara, Mantra-mahesvara and 
va-pramata. 

This 1s the only philosophy which empha- 
cally maintains the possibility of transforma- 
on of individual consciousness into divine 
ynsciousness. According to it, Citta or indi- 
dual consciousness can be transformed into 
it or divine consciousness. According to 
her systems of Indian philosophy: Cttta may 
> purified and its power may be greatly 
hanced, but it belongs to prakrti or Maya, 

id so cannot be transformed into Cit ‘or 
vine consciousness. 

The goal of evolution according to Sam- 
va-yoga and Samkara-Vedanta is kaivalya or 
Olation, according to Sdamkhya-yoga from 
‘akrti and according to Vedanta from 
aya. In other words, it is vivoga from the 
1enomenal. According to the Absolutist 
iva philosophy, the goal of evolution is not 
livalya, but Sivatva, acquiring the status of 


va or divinisation, and thus it is not viyoga 
12 
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from the phenomenal, but yoga of the pheno- 
menal, the realization of the phenomenal as 
Siva. 

Like other systems of Indian philosophy, 
however, the Absolutist Saiva philosophy also 
speaks only of the evolution of the SEA SET 
and not of cosmic evolution. 


Summary 


1) All systems of Indian philosophy have 
considered evolution only from the point of 
view of the individual, and not from the point 
of view of the species or from the point o 
view of the cosmos. | | | 

_ 2) There are hints here and there o 
cosmic evolution in the Tantras, but they hav 
not been fully developed. 

3) All systems of Indian philosophy 
excepting that of Carvak believe that th 
evolution of an individual cannot be complet 
in one life. Therefore, rebirth is indispens: 
ble for evolution. European philosophie 
have generally emphasized the evolution < 
form, but Indian philosophy believes th: 
merely the evolution of form is meaningle: 
unless there is also the evolution of the indwe 
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ing life and cansciousness. There cannot be 
he continuity of the indwelling life without 
ebirth. 

4) All systems of Indian philosophy 
elieve that man isa very complex being. He 
; not simply mind-body as European systems 
elieve. He has subtler bodies too and subtler 
spects of mind. All these have to be evolved 
or his full evolution. They believe that there 
re other subtler planes of existence than the 
nere physical plane and man’s subtler bodies 
correspond to the various subtler planes. His 
volution, therefore, consists in the purifica- 
ion and perfection of his subtler bodies by 
piritual discipline and by garnering the rich 
nd varied experiences of all the planes of 
xistence. They, therefore. maintain that the 
volution of man continues even in post- 
nortem existence. | 

5) The goal of evolution in Indian philo- 
ophy is in general terms moksa or liberation 
rom the round of birth and death, but speci- 
ically it is kaivalys or complete separation 
rom Prakrti in Samkhya-yoga or Maya in 
Vedinta. It is to remain in one’s essential 
yature without any adjunct of Prakrti or 
Maya. According to Vaisnavism, the goal is 
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fellowship with God. According to the Abso- 
lutist Saiva philosophy, it is Sivatva or recap- 
turing one’s essential nature as Siva in which 
condition everything is Siva. According to 
Hinaydna Budhism, it is Nirvana. According 
to Mahayana Budhism, it is Buddhatva of 
acquiring the status of the Buddha. 


II} 


EVOLUTION AS CONCEIVED 
BY SRI AUROBINDO 


Aurobindo is a new star that has appeared 
n the philosophical firmament. His philoso- 
yhy of evolution combines within itself the 
yest. in the thought of the East and the West 
ind also opens up a new vista in this direction. 
n order to follow his philosophy of evolution, 
ve have first of all to understand the metaphy- 
ical background of his thought. 


The Metaphysical background of Aurobindo’s 
concept of Evolution : 


The absolute Reality according to Auro- 
indo, is Saccidananda, i- e., Existence—Con- 
ciousness—force—Bliss. Cit, according to 
.urobindo, is not simply consciousness but 
Onsciousness-power. Consciousness is not 
1erely cognitive. It has a dynamis of its 
wn. 

The absolute transcends opposites like 
seing and Becoming; Stability and Movement, 
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One and Many, the Indeterminate (Nirguna) 
and the Determinate (Saguna). That is why 
‘t can be both Being and Becoming, One and 
Manv without being : lost in any one of 
these. There are thinkers both in the East 
and West. according to whom the Absolute is 
only pure being. Becoming is only false show. 
Parmenides in Greece, and Sarmkara in India 
are typical examnles of such thinkers. There 
are thinkers again both in the East.and West 
according to whom Becoming is the only 
Reality, Being is only a figment of imagination 
‘Heraclitus and Bergson in the West, anc 
Buddhism in the East represent this view 
Aurobindo believes that these are only half 
truths. The Absolute includes both, and tran 
‘scends both. As Aurobindo puts it, ‘“‘Stabi 
lity and movment, we must remember, ar 
only our psychological representations of th 
Absolute, even aS are oneness and multitudé 
The Absolute is beyond stability and move 
ment as it is beyond unity and multiplicity 
But it takes its eternal poise in the one and th 
stable and whirls round itself infinitely, inco: 
ceivably, securely in the moving and tl 
multitudinous. World-existence is the ecstat 
dance of Shiva, which multiplies the body : 
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he God numberlessly to the view: it leaves 
hat while existence precisely where and what 
- was, ever is and ever will be; its sole object 
; the joy of dancing.”?’ The obsolute is above 
he dichotomisations of the mind. , 

Both Sarhkara and Aurobindo believe in 
Issence or Being as the Supreme Reality which 
ersists through all states and changes, but to 
amkara there is irreconcilable opposition 
etween Being and Becoming, One and Many. 
n the very first shot that he fires in the Intro- 
uctory portion of his Bhasya on the Vedanta- 
fitras, he maintains that there is an irreconci- 
ible opposition between Self and not-Self, 
tween Subject and Object. He has dug an 
mpassable gulf between One and Many; Stabi- 
ity and Movement, the Infinite and the Finite, 
he Eternal and Temporal. 

Aurobindo does not deny the distinction 
etween the essential and the phenomenal, 
ut he holds that the phenomenal is an expres- 
ion of Reality, not illusion. The phenomenal 
s contained in the essential. The many, the 
inite, the phenomena are not something 
mposed upon Reality but are the proliferation 
f Reality itself. This is what Aurobindo has 
o say on the problem of One and Many. 
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‘Brahman is one. not numerically, but in 
essence. Numerical oneness would either 
exclude multiplicity or would be a pluralistic 
and divisible oneness with the Many as its 
parts. That is not the unity of, Brahman, 
which can neither be diminished, increased, 
nor divided. 7? 

As has already been said, cit, according to 
Aurobindo is not simply conciousness but con- 
sciousness-force or conciousness-power, cit- 
Sakti. Cit is not passive; it is dynamic. 
Sakti is always there both inthe dynamic and 
static state. This is what Aurobindo has to 
say about it. ‘‘Force is inherent in Existence. 
Shiva and Kali. Brahman and Shakti are one 
and not two who are separable. Force in- 
herent in existence may be at rest or it may 
be in motion, but when it is at rest, it exists 
none-the-less and is not abolished, diminished 
or in any way essentially altered”’ *°. 

Power does not’ emerge in Reality at 
some point of Time as some _ inexplicable 
strange phenomenon. It is inherent in Rea. 
lity. Says Aurobindo: ‘It is impossible 
because contradictory of reason. to suppose 
that Force is a thing alien to the one and ini 
finite existence and entered into it from out 


97 


je or was non-existent and arose in it at 
me point in Time.’’*4 

Brahman, therefore, is not merely static: 
is dynamic also. ‘A solely silent and static 
finite, an Infinite without an infinite power 
1d dynamis and energy is inadmissible except 
-the perception of an aspect; a powerless 
bsolute, an impotent spirit is unthinkable.”’ 

The main difficulty of Sarmkara was that 
»the mind, Being and Becoming, One and 
lany, the Eternal and the Temporal appear as 
mntradictory, and as contradictories both 
innot be true. If one of them is true, the 
ther must be false. Being, one and the 
ternal cannot be said to be false in respect of 
1e Absolute, so their contradictories, Being; 
lany and the Temporal must be false or 
lusory, mithyd or adhydsa. These antinomies 
ave proved to be a veritable Serbonian bog in 
hich a whole army of philosophers has sunk. 
nd Sarmkara was no exception. At the 
tellectual level, it is difficult to find a satis- 
ictory solution of these antinomies. So 
amkara unceremoniously rules one of the 
‘rms viz., Becoming, Many, Temporal etc. 
ut of court, and retains the other term Being, 
me, Eternal etc. But Reality cannot be 

13 
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measured by the three-foot rule of the mind. 
It is beyond mental categories. But what is 
contradictory to the human mind is necessarily 
contradictory for Reality. The Infinite is not 
bound by the logic of the finite mind. Auro- 
bindo says that there is such a thing as logic 
of the Infinite. The observations of Aurobindo 
on this point are so apt and enlightening that 
they deserve to be quoted in full. 

“But, in fact, the cause of this impression 
must necessarily be sought not in anything 
illusory or fantastic in the Supreme or the 
universal self-existence, but in our own inabi- 
lity to seize the supreme clue to its manifold 
existence or discover the secret plan and pattern 
of its action. The self-existent is the infinite 
and its way of being and of action must be the 
way of the Infinite, but our consciousness is 
limited, our reason built upon things finite; it 
is irrational to suppose that a finite conscious- 
ness and reason can be a measure of the 
infinite; this smallness cannot judge that 
immensity; this poverty bound to a limited 
use of its scanty means cannot conceive the 
opulent management of those riches; an igno- 
rant half knowledge cannot follow the motions 
of an All-knowledge- Our reasoning is based 
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yhysical Nature, on an incomplete dpservation 
nd uncertain understanding of something that 
cts within limits; it has organised ‘on that 
asis certain conceptions which it seeks to 
nake general and universal, and whatever 
ontradicts or departs from these conceptions 
t regards as irrational, false or inexplicable.”*° 


Again, ‘‘But the being and action of the 
nfinite must not be, therefore, regarded as if 
| were a magic void of all reason: there is, on 
he contrary, a great reason in all the opera- 
ions of the infinite, but it is not a mental or 
itellectual, it is a spiritual and supramental 
eason : there is a logic in it, because there are 
elations and connections infallibly seen and 
xecuted; what is magic to our finite reason is 
he logic of the Infinite.”*’ 


We have to admit with becoming humility 
nat there is profound mistery about the modus 
perandi of the Absolute by means of which 
_ brings into existence a world in the present 
orm, that the world as it appears to the finite 
1ind is relative to the psyco-physical constitu- 
ion of the knower, but that does not mean 
hat the empirical reality is an illusion. 
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The Infinite and Finite, Being and Beco- 
ming, Eternal and Temporal are only contra- 
ries, not contradictories. The Absolute inclu- 
des all the contraries and transcends them. 
The word ‘Maya’ is derived from the root 
‘ma’ to measure. It is the mysterious power 
of the Infinite to «measure out’ reality. To 
deny one of these contrary terms by ruling it 
out as anillusion brought about by Maya as 
Sarhkara does is to cut the knot, not to offer 
a solution; it is only an escape. 


We need not labour the point any further. 
Brahman is integral. There is nothing which 
is outside Brahman. To deny one term of the 
various contraries is to refuse to see Brahman 
or the Absolute in its integrality. As Auro- 
bindo puts it “The Infinite is at once an 
essentiality, a boundless totality and a multi- 
tude; all these have to be known in order to 
know truly the Absolute.’’?® 


The Absolute as Supermind 


We have seen that according to Aurobindo 
there is no real opposition or incompatibility 
between the Infinite and Finite, One and 
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Aany, the Eternal and Temporaletc. The 
ntimonies do not exist for Reality itself; they 
ppear as irreconsilable opposition only to 
nite reason. The problem is—How. does the 
.bsolute which is Timeless appear in Time; 
ow does Reality which is spaceless manifest 
self in space; how does the Infinite assume 
initude ? Aurobindo’s solution of the problem 
that it is the Supermind, a wonderful power 
f the Absolute that brings about the mani- 
‘station of the finite from the Infinite. The 
upermind is the mediating principle, the link 
etween the Timeless and the Temporal, 
etween the Infinite and the Finite. Auro- 
indo clarifies this point in the following 
ords: “Infinite consciousness in its finite 
stion can produce only infinite results: to 
‘ttle upon a fixed Truth or order of truths 
ad build a world in confirmity with that 
hich is fixed, demands a selective faculty of 
nowledge commissioned to share finite appea- 
ince out of the Infinite Reality.”*? 
Aurobindo calls this selective faculty 
upermind: He says that the Vedic seers 
alled this Maya. Maya has been called 
rajnd—a wonderful insight and skill in the 
gveda. This prajnd is the Supermind. Auro- 
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bindo remarks, “This power was known to the 
Vedic seers by the name of Maya. Maya 
meant for them the power of infinite consci- 
ousness to comprehend, contain in itself and 
measure out, that is to say, to form—for form 
is delimitation—Name and Shape out of the 
vast illimitable Truth of infinite existence.’*° 

The Supermind is not a magnified form of 
the human mind. It is different from the 
human mind in quality and power. It is Truth- 
consciousness, Real-Idea. It is fully aware of 
the infinite possibilities of Saccidananda and 
works them out. 

This is what Aurobindo has to say about 
the Supermind: ‘The world is, therefore, not a 
figment of conception in the universal Mind, 
but a conscious birth of that which is beyond 
Mind into forms of itself. A Truth of consci- 
ous being supports these forms and expresses 
itself in them, and the knowledge correspond- 
ing to the truth thus expressed reigns as a 
supramental Truth-consciousness organising 
real ideas in a perfect harmony before they ar 
cast into the mental-vital-material mould.’’* 
In a foot-note, Aurobindo adds that Truth 
consciousness is what is called in Rgveda—/ta 
cit, which means the consciousness of essentia 
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ruth of being (satyam), of ordered truth of 
ctive being (rtam) and the vast self-awareness 
rhat) in which alone this consciousness is 
ossible. 


The Supermind brings out the infinite 
ossibilities of the Absolute into manifesta- 
on. The Supermind has: three poises and 
) three ways of action. These poises are the 
omprehending consciousness, the apprehen- 
ing consciousness and the projecting con- 
iousness In its poise of comprehending 
onsciousness, there is no individualisation. 
he multiplicity of forms is. stil] integrated 
ith the oneness of Sacciddananda. There 
€ not seperate existences as yet. In its 
ise Of apprehending consciousness, the su- 
Tmind supports the manifestation of the 
any from the One. though in itself it is indi- 
sible. Thisis the poise of unity in diver- 
y- In the third or projecting poise of con- 
iousness, there eppears a distinction between 
> One and Many without a sense of division. 
ere is still a sense of unity inspite of diver- 
y. Even in the third poise, there is no 
se of the Supermind into ignorance. 
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Involution according to Aurobindo 


Evolution, according to Aurobindo, is due 
to the involution or descent of the spirit into 
the Inconscient- Evolution is the inverse 
process of the ascent from the inconscient to 
the Divine. 


There is neither ignorance in Saccidananda 
nor in the Supermind, but conscious-force in 
its descent in manifestatian has to acquire self- 
limitation. It is this limitation, this partial 
knowledge that is really ignorance. This igno- 
rance is due to an exclusive concentration of 
consciousness - force, due to its limitation. 
Aurobindo says that this limitation is brought 
about by tapas. Tapas means the concentration 
of energy of the consciousness-force upon 
itself. Tapas or concentration of conscious- 
ness-force may be of four types —essential, 
integral, multiple and separative. The first 
gives at one end the Super - conscient Silence, 
and at the other end the material inconscient. 
The second is the integral Supramental con- 
centration. It has the knowledge of both One 
and many without any division. The third 1: 
the overmental awareness which brings about 
divergent movements of consciousness. The 
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fourth is the separative movement of consci- 
dusness which results in Ignorance. 


When the spirit descends from Super- 
nind to Overmind, it begins to acquire limita- 
ion in knowledge. There are many levels of 
Onsciousness between the Supermind and 
nind, viz., Overmind, Intuition, Illumined 
Aind and Higher Mind. The consciousness- 
orce goes on diminishing in knowledge as it 
lescends in the lower grades, until at last 
/hen it reaches the level of mind, it assumes 
gnorance. When it descends into life, it 
cquires a further diminution in knowledge. 
Vhen it finaly makes a descent in matter, it is 
sduced to inconscience. Aurobindo says, 
This is the last stage of the descent of con- 
iousness, an abysmal sleep, a fathomless 
ance of consciousness which is the profound 
isis of the action of the material nature’’> 
he levels of mind, life and matter are mani- 
sted through progressive Ignorance. Matter is 
sciousness fallen asleep. Even matter is 
yt totally unconscious. Aurobindo quotes 
e Upanisadic statement “Annam Brahmeti 
yajanat’’ — Matter also is Brahman. 


The order of descent or involution of 
14 
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Saccidananda is from Super-mind to mind, 
life and matter. 


Evolution according to Aurobindo : 


Evolution is the inverse process of invo- 
lution. It is from matter to Life, Mind and 
Supermind. Involution is Self-Oblivion; evo- 
jution is Self-discovery; involution is descent 
from Saccidananda, evolution is ascent to it; 
involution is shif going, evolution is return 
homewards, involuiton is tirobhava, evolution 
is dvirbhava; involution is atma-gopana, evolu- 
tion is dtmaprakdsana; involuation is Self- 
negation, evolution is Self-affirmation. In- 
volution-evolution is the grand rhythm of the 
Divine Life; it is the diastole-systole of the 
heart of Saccidananda; it is Reality’s game of 
hide and seek: 


There is nothing. according to Aurobindo, 
which is not Brahman. Every atom bears on 
its bosom the signature of the Supreme ; every 
cell contains within it the sealed secret 
message of -the Divine. Aurobindo puts it 
beautifully, “Allis a manifestation of That, 
for it dwells even inall that seem to be its 
opposites and its hidden compulsion on them 
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to disclose it is the cause of evolution, on 
Inconscience to develop from itself its secret 
consciosness, on the apparent Non-Being to 
reveal in itself the occult spiritual existence, 
on the insensible neutrality of Matter to deve- 
lop fa various delight of being which must 
grow, setting itself free from its minor terms, 
its contrary dualities of pain and pleasure, 
into the essential delight of existence, the spi- 
ritual Ananda.’’3 

Evolution, according to Aurobindo, 


is spiritual. It is the power of the spirt above 
that can lead life from the dust to Saccida- 
nanda. At is Supramental consciousness that 
has brought about descent; It is Supramental 
consciousness above that can bring about 
ascent. Evolution is not natural selection, as 
he naturalists believe. It is spiritual through- 
ut. 


The Principles of Evolution 


Evolution is not haphazard, arbitrary, 
rratic. It observes a definite method in its 
wards march. It follows the triple process 
f widening, heightening and integration. 
‘irstly, there is the widening process. For 
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example, Matter uudergoes a process of com- 
plication, and intricate organization in order 
that the higher principle of life may be mani- 
fested in it. Secondly, it is a heightening 
process which means that there is an ascent 
from a lower to a higher grade. For instance - 
when matter has been fairly orgonized, a 
higher grade of existance, viz., Life is mani- 
fested in it. When Life has been fairly evolved, 
a higher grade of existence, viz.-. Mind appears. 
At each step, there is an ascent to a higher 
form of consciousness. Thirdly, there is the 
process of integration. This means that when 
evolution reaches a higher level, the higher 
takes up the lower grades and transforms them 
according to its own needs and laws; the lower 
levels are beautifully adjusted and integrated to - 
the higher. Take, for instance, matter. Matter 
in the mineral kingdom is hard and rough. 
When it is organized into-a cell, it becomes 
an apporpriate medium for the expression of 
life. Again matter as it is in the organized 
body of a plant is largely different from what 
it is in the organized body of man. In the 
case of man, matter becomes plastic enough 
to express the thoughts and feelings of mind. 
The eye beautifully mirrors the soul, and 


) fi / art 
: 


t/ ( Nowe 

ithfully reflects some of our deepest emo- O-) 
ons. A smile, a tear is the silent. language 
f the soul, it tells more thana Jangunse 
ords can. So also the human throat” be- 
ymes a most Sensitive mike for the expression 
f the soul’s speech and song. I need not 
ultiply instances. Suffice it to say that life 
‘ts matter and transforms it into a fit instru- 
ent for its expression, and mind transforms 
th life and matter into its sweet partner. 

Five points have to be borne in mind in 
iS connection. Firstly, the triple process 
evolution does not work separately, but in 
-operation. Secondly. at each stage of 
cent, it is not the lower that evolves the 
gher; itis not the nisus precent in Space- 
me as in Alexander’s system, nor the Vital 
pulse as visualized by Bergson that throws 
) the higher from the lower ; it is the influ- 
ice from a higher plane that brings about 
e miracle of a novelty, life from seemingly 
ert matter, mind from apparently unconsci- 
is life. Evolution is not a push, but a pull. 
uirdly, evolution is possible because of an 
rlier involution. By no magic whatsoever 
uld mind have been evolved from life unless 
was already secretly involved in it; by no 
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trick could life have been evolved from matter 
unless it was occultly involved in it.. Fourthly; 
each grade of ascent in evolution is an emer- 
gent, not a resultant. Each grade of ascent 
in evolution is a novelty, a surprise, an incal- 
culable, unpredictable event, a leap, a saltus.. 
Life is not simply matter magnified, but quali- 
tatively different; mind is not simply an 
enlarged edition of life, but the emergence of 
a new principle. Each higher grade of ascent 
isin the words of Aurobindo ‘a miracle of 
metamorphosis rather than a natural predic- 
table development.’ Lastly,» evolution, accord- 
ing to Aurobindo, is integral. This means 
that when a higher grade of ascent appears, 
the lower principles are also transformed. 
When life emerges, matter is also tranformed 
in order to become its fit medium, when mind 
emerges, life is also suitably transformed. So 
also when supermind will dawn on the earth, 
the entire gamut of matter, life and mind will 
be transformed. 

We have seen that Indian philosophy 
generally emphasizes only the evolution of 
the individual. Aurobindo maintains that side 
by side with individual evolution, there is also 
cosmic evolution. We shall now see what he 
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Individual Evolution 

Society only means individuals in relation- 
ship. A better human society is possible only 
if there are better individuals. Nature has 
been at pains for milllons of years to develop 
individuals, but the result has not been very 
satisfactory. Evolution through Nature isa 
long, tedious and painful process. A quick 
sovereign method of evolution for the indivi- 
dual is Yoga. Rebirth is an indispensable aid 
in this evolution. By Yoga, one rises superior 
to hislower nature and develops latent capa- 
cities; rebirth helps in the continuance of the 
experiences acquired and provides opportu- 
nities for acquisition of further experiences 
and self-development. 


Aurobindo has his own technique of 
Yoga. It will not be possible to describe in 
detail his technique of Yoga.. We can give 
only a brief summary of the method of 
Yoga as laid down by Aurobindo. His 
technique is based on the concept of Yoga in 
Bhagavadgita. 

Yoga, according to Aurobindo, means 
union of the individual consciousness with the 
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Divine. It also stands for the process that 
leads to this union. Yoga as conceived by 
Aurobindo is meant to bring about a total 
transformation and divinisation of the indi- 
vidual. Yoga, according to him, is not simply 
an isolated union of the soul with the Divine, 
leaving away the lower parts of nature as- 
hopelessly irredeemable. It is not simply 
cutting oneself aloof from Prakrti or Maya, 
but transforming the psycho-physical equip- 
ment so as to make it a fit and honoured 
partner of the divinised life. 


There are three important elements of this 
Yoga, viz-, 1) Call and response 2) Calm and 
equality 3) Surrender. 


1. Call and response : Call means vigilant, 
constant aspiration, intense hunger of the soul 
for the Divine, sincere cry of the innermost 
heart to the Divine for acceptance and trans- 
formation. A sincere cry will always evoke 
response from the Divine. Without this 
response, the aspirant cannot make much 
headway in his evolution. 


2. Calmness and equality : Calmness means 
serenity and comes about by the renunciation 
of egoistic desires and passions. A mind that 
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} agitated by the storm of passion is unable to 
atch the vibration of the higher planes, and 
»sses receptivity. Equality is Aurobindo’s 
ranslation of Samatva, recommended in the 
yita. It means steering clear of, becoming 
idifferent to the dvandas or pairs of opposites 
ke pleasure and pain, success and failure etc. 


3. Surrender: This means complete, un- 
uestioning self-dedication to the Divine. 
ays the greatest stress on this aspect of his 
ogic discipline. The more one can surrender 
0 the Divine, the greater is the response. 
‘here is an invasion, an influx of power from 
bove that transforms even the most fallen. 
‘his is the greatest mystery of the spiritual life, 
nd can hardly be understood by the hard- 
eaded, self-centred, self-reliant logomachist. 


One has to abolish one’s ego completely 
or which Aurobindo highly recommends 
yita’s_ method of Kartrtvabhimdna tydga— 
bandonment of all sense of doership, andsakti 
—detachment to the fruit of work, and /sva- 
arpana buddhi — doing every work as an 
ffering to God. 

The more an aspirant abolishes his sense 


f ego and surrenders himself whole-heartedly 
15 


114 


to the Divine, the more does the power of the 
Supreme take charge of him and transform 
him. 

Aurobindo maintains that the psychic 
pressure is of immense help in the evolution 
of the individual. He says that there isa 
spark of the Divine flame residing in the inner- 
most recess of the heart, in the Ardaya-guhd or 
dauharadkasa as described in the Upanisads. 
Aurobindo calls it the ‘psychic being’. It is 
the same as the pratyagadtmd of Kathopanisad 
or Caitya-purusa of Bhaégavata. The psychic 
being guides the aspirant and helps him in his 
evolution. The more one cancels the ego-sense, 
the more does the psychic being come to the 
front and serve as a guide in the onward 
march of the individual. 

Aurobindo maintains that the ideal of 
Kaivalya or isolation of purusa from prakrti or 
Maya upheld by Sankhya and Patanjala Yoga 
and Samkara does not bring about the total 
evolution of man. It is only an ideal of 
liberation from the cycle of birth and death. 
It is only aimed at the realization of self as 
something different from Prakrti or Maya and 
leaves behind the lower nature of mind, life 
and body as something despicable, and incapa- 
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le of being regenerated. It is defeatism, 
Scapism- Aurobindo upholds the ideal of 
itegral yoga, of total formation and divinisa- 
on of mind, life and body, of a free, gnostic 
eing down here on the earth. 


osmic Evolution 


As has already been said evolution, accor- 
ing to Aurobindo, means not only the 
/Olution of the individual, but also cosmic 
/olution or in otherwords the evolution of the 
itire scheme of matter, life, soul and mind. 
he highest grade of evolution that has been 
shieved so far is mind. Mind has many 
nowned victories to its credit as is evident 
om the achievements of science and techno- 
gy, but it has singularly failed to grasp 
‘uth, to unravel the jig-saw puzzle, called 
e. The greatest expression of mind is 
tellect or reason. Bergson says that intellect 
its very nature is unfitted to know truth. 
ind or Reason wants to grasp Truth by 
vision. It views life in bits and fails to 
mprehend it in its wholeness. | This is what 
Irobindo says about Reason. 
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“She drags huge knowledge—bales through 
matters’ dust 
To reach utility’s inner bazar. 
Apprentice she has grown to her old drudge; 
An aided sense is her seekings’ arbiter. 
This now she uses as the assayer’s stone. 
As if she knew not facts are husks of truth, 
The husks she keeps, the kernel throws aside” 
(Savitri, Book II, Canto X) 
Mind sunders the whole but wants some 
how to restore it. It is painfully conscious of 
its incompleteness and has an intense urge to 
complete itself by becoming something more 
thanitself. It is Supermind alone that can 
transform it. There is a triple process of 
transformation by which mind can receive the 
healing touch of the Supermind. 


Triple Transformation 


(1) Psychic Transformation 


The first step in this process is the psychic 
change. As has already been said, the psychic 
being isa spark of the divine flame residing 
in the central core of our being. It uses the 
body, life and mind as its instruments but is 
never affected by their weakness. It is full of 
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ove for the Divine and is aflame for the 
nanifestation of God’s grace upon the earth. 

Aurobindo calls our surface-soul the 
lesire-soul. It works in our vital cravings and 
s characterized by a sense of possessiveness 
nd enjoyment. The psychic being is our 
leeper and real self. It is, however, thickly 
eiled and remains behind watching the ope- 
ations of our mental, vital and physical being. 
The first step in integral transformation 
‘onsists in bringing the veiled psychic being to 
he surface-consciousness and making it an 
ictive principle of our life. The more we get 
id of egoistic desires and surrender ourselves 
o the divine, the more does the psychic being 
ome in the front and take charge of our 
ersonality and help in its purification and 
nlightenment. 


2) Spiritual Transformation 


Psychisisation alone will not bring about 
cosmic transformation. In order that mind 
nay ascend to the Supermind, there has to be 
ransformation by the spiritual consciousness. 
‘he principles of consciousness above the mind 
re Higher Mind, Illumined Mind Intuition 
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and Overmind. The Higher Mind is a higher 
thought which comes to acquire knowledge 
not by the mediate principle of syllogistic 
reasoning but immediately. It is aluminous 
thought-mind. 

The Illumined Mind is not a thought or 
an idea, but a spiritual light. It acquires — 
knowledge by a flash. It has a greater powers 
for integration than the Higher Mind. 

Intuition is knowledge by identity. The 
subject knows the object by feeling his identi- 
fication with it. In the human mind, its action 
is largely hidden by ‘the intervention of our 
normal intelligence.’ 

Overmind is in direct drtact with the 
Supramental Truth-Consciousness. It is a 
link between Mind and Supermind. Overmind 
is the highest stage in the spiritual conscious- 
ness, but it is still within the sphere of Igno- 
rance. Even when the overmind dawns, 
consciousness is not completely released from 
Ignorance. 


= 


(3) Supramental Transformation 


Upto Overmind, the stages of evolution 
are still within the realm of Ignorance. The 


119 


ascent to Supermind is entirely an ascent to 
knowledge. When the Supramental Truth- 
Consciousness dawns on the Earth, there will 
be all-round tranformation, and man will be 
transformed into a superman, the Gnostic 
Being. At first, it will manifest itself in a few 
individuals; gradually there will be the supra- 
mentalisation of the entire universe. 


_ The surermind is the great alchemist that 
will turn the gross material of the earth, earthy 
into pure. brilliant gold, 


Behind even the Supermind stands Sacci- 
danada poised in supreme Wisdom and Love. 
Like a loving gardener, He has cast his seeds 
into the dark, sub-soil of the earth, and is 
fondly looking for the day when His seeds will 
grow into beeutiful flowers of humanity. 

As a poet puts it : 

‘Though still confused his service:unto Me 
I soon shall lead him to a clearer morning. 
Sees not the gardener, even while he buds his 
tree, 
Both flower and fruit the future years 
| adorning ?” 

Today there is so much of strife and 

discord in the worid, we stand benighted in 
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the howling wilderness of its sensate civiliza- 
tion and are filled with despair. In this hour 
of gloom has appeared Aurobindo with a 
heartening message of hope and proclaims 
that Supramental Consciousness shall descend ~ 
on earth, and cure it of all its woes. 

‘Never an age, when God has need of him 
Shall want its man, predestined by that need 
To pour his life in fiery word and deed 

The great Archangel of the Elohim.”’ 


Conclusion 


We may now sum up the chief features of 
Aurobindo’s philosophy of evolution. 


1. Evolution is spiritual. It is spirit that 
has descended into the Inconscient. It is spiri- 
tual force again that will lift humanity out of 
the inconscient. The materialistic evolution 
envisaged by Western thinkers and Sankhya 
is, according to Aurobindo, untenable. 


2. Evolution is not mechanical. The 
Universe is not an automatic machine that 
goes on adjusting means to end without any 
fore-knowledge or aim. Evolution is teleo- 
logical. 


12] 


3. Involution precedes evolution. “ First 
here is descent of the higher principles into 
he inconscient, then there is ascent. Ultimate 
cality for Smuts and other thinkers js 
laterial atom. Life and mind cannot emerge 
om matter unless they are involved in it. 


4. Evolution is emergent. The higher 
rinciple is not simply a magnified form of the 
wer. It is new in quality. Alexander has 
So advanced a theory of emergent evolution, 
it there are striking differences between the 
ew of Aurobindo and that of Alexander. 
lexander believes that Space-Time is the 
atrix of evolution, whereas Aurobindo belie- 
S that Saccidananda is both the alpha and 
nega of the evolutionary process, God for 
irobindo is an ever-present reality, whereas 
© is only a future possibility for Alexander. 


For Whitehead also evolution is emergent, 
t creativity as conceived by Whitehead is 
ly an abstract, unconscious principle. It is 
onceivable how such a principle can direct 
smic evolution. Whitehead seems to be 
uintaining two kinds of evolution, one of the 
tld which is evolving from a state of flux to 


rmanence; another of God who is evolving 
le 
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from permanence to a fluent state. Aurobindo 
cannot acquiesce in the conception of such a 
God. According to Aurobindo, there is only 
one process of evolution, viz., from the lower 
to the higher. 


Like Aurobindo, Hegel also believes in - 
spiritual evolution, but he maintains that there 
is complete continuity in evolution, whereas 
Aurobindo maintains that there are sudden 
emergents of higher principles in which the 
lower ones do not continue. Further, Hege] 
thinks that Thought or Idea is the highest 
principle. Aurobindo maintains that the high- 
est principle is Supermind or Saccidananda. 


5. Aurobindo believes that the Absolute 
is both Being and Becoming. Bergson main- 
tains that Becoming is the sole reality. 
Sankara maintains that only Being is real, Be- 
coming is an illusion. In opposition to both, 
Aurobindo contends that both Being and Be- 
coming are only two poises of the Absolute. 


6. Aurobindo emphasizes the principle 
of transformation of the lower principles on 
the emergence of the higher ones. Practically 
all systems of Indian philosophy ignore this 
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principle of transformation. But Aurobindo 
Says that evolution is not complete unless 
the lower principles are transformed. The 
Absolutist Saiva philosophy and Tantras also_ 
believe in the transformation of the lower, but 
like all other systems of philosophy, they too | 
have thought of only the evolution of the indi- 
vidual and transformation of the lower prin- 
Siples in the case of the individual. Aurbindo 
nowever, believes both in individual Evolution 
and Cosmic Evolution, avers that in integral 
>volution there is transformation of the lower 
orinciples both in the case of the individual 
ind the world. 


This, in brief, is the grand strategy of 
volution as envisaged by Aurobindo. He 
ombines in himself the role of the poet, 
yhilosopher and prophet. 


Two other important books on evolution 
lave appeared within the last few years, one 
ntitled “Human Destiny’ by Lecomte du 
Nouy, and another entitled, ‘“‘The Phenomenon 
f Man” by Chardin. Both boldly affirm that 
1s impossible to attribute the birth of life 
nd its evolution to the simple play of chance 
nd that the further evolution of man will be 
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in the direction of his mind. But none of 
them has had a clear vision of what it would 
be and how it would be accomplished. Auro- 
bindo has boldly prophesied that the Supra- 
mental consciousness will descend on earth, 
that man will be divinised and that there will 
be total transformation of body, life and mind. 
This is not merely poetic dream, but has been 
based on closely reasoned argument and in 
sight. Many have hailed Aurobindo as the 
harbinger of anew message; some have poured 
ridicule over his philosophy and dubbed it as 
sloppy-minded sentimentality or utopian fic- 
tion, but truth is stranger than fiction, and 
who can deny it its right to appear in a strangely 
new, unpredictable form? The drama of life 
has been going on on this planet for millions of 
years, and no one has yet guessed what its fifth 
Act is going to be. Tennyson has struck an 
optimistic note in the following lines : 


‘*Act first this Earth, a stage so gloom’d 

with woe. 
You all but sicken at the shifting scenes : 
And yet be patient. Our Playwright may show 


In some fifth Act what this wild Drama 
means.”’ 
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Aurobindo has convincingly indicated 
what the fifth Act of this drama is going to be 
and has even given fascinating details of the 
Epilogue. He tells us that it is going to be 
the marriage of earth and heaven and assures 
us that the banns have already been put out. 
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